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PREFACE 


Abhidhamma, as the term implies, is the Higher Teaching 
of the Buddha. It expounds the quintessence of His 
profound doctrine. 

„ The Dhamma, embodied in the Sutta Pitaka, is the 
conventional teaching (vohara desana) and the Abhidhamma 
is the ultimate teaching (paramattha desana ). 

In the Abhidhamma both mind and matter, which 
constitute this complex machinery of man, are microscopi¬ 
cally analysed. Chief events connected with the process 
of birth and death are explained in detail. Intricate points 
of the Dhamma are clarified. The Path of Emancipation is 
set forth in clear terms. 

Modern Psychology, limited as it is, comes within the 
scope of Abhidhamma inasmuch as it deals with the mind, 
with thoughts, thought-processes, and mental states, but it 
does not admit of a psyche or a soul. Buddhism teaches 
a psychology without a psyche. 

If one were to read the Abhidhamma as a modern text¬ 
book on psychology one would be disappointed. No 
attempt has here been made to solve all the problems 
that confront a modern psychologist. 

Consciousness is defined. Thoughts are analysed and 
classified chiefly from an ethical standpoint. All mental 
states are enumerated. The composition of each type 
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of consciousness is set forth in detail. The description of 
thought-processes that arise through the five sense-doors 
and the mind-door is extremely interesting. Such a clear 
exposition of thought-processes cannot be found in any 
other psychological treatise. 

Bhavanga and Javana thought-moments, which are ex¬ 
plained only in the Abhidhamma, and which have no 
parallel in modern psychology, are of special interest 
to a research student in psychology. 

That consciousness *flows like a stream, a view pro¬ 
pounded by some modern psychologists like William 
James, becomes extremely clear to one who understands 
the Abhidh amm a. It must be added that an Abhidhamma 
student can fully comprehend the Anatta (No-soul) 
doctrine, the crux of Buddhism, which is important both 
from a philosophical and an ethical standpoint. 

The advent of death, process of rebirth in various planes 
without anything to pass from one life to another, the 
evidentially verifiable doctrine of Kamma and rebirth are 
fully explained. 

Giving a wealth of details about mind, Abhidhamma 
discusses the second factor of man—matter or rupa. 
Fundamental units of matter, material forces, properties of 
matter, source of matter, relationship of mind and matter, 
are described. 

In the Abhidhammattha Sangaha there is a brief ex¬ 
position of the Law of Dependent Origination, followed by 
a descriptive account of the Causal Relations which find? 
no parallel in any other philosophy. 

A physicist should not delve into Abhidhamma to get a 
thorough knowledge of physics. 
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It should be made clear that Abhidhamma does not 
attempt to give a systematised knowledge of mind and 
matter. It investigates these two composite factors of so- 
called being to help the understanding of things as they 
truly are. A philosophy has been developed on these lines. 
Based on that philosophy, an ethical system has been 
evolved, to realise the ultimate goal, Nibbdna. 

I As Mrs. Rhys Davids rightly says, Abhidhamma deals 
with “(1) What we find (a) within us (b) around us and 
of (2) what we aspire to find". 

In Abhidhamma all irrelevant problems that interest 
students and scholars, but having no relation to one’s 
Deliverance, are deliberately set aside. 

The Abhidhammattha Sa n&aha , the authorship of 

which" is ' attVibuted' to" veneral^ Anuruddha Thera, a n 
Indian monk of Kanieevara m (Kancipura), gives, an 
epitome of the entire Abhidhamma Pitaka. It is still the 
most fitting introduction to Abhidhamma. By mastering 
this book, a general knowledge of Abhidhamma may easily 
* be acquired. * V . 

To be a master of Abhidhamma all the seven books, to¬ 
gether with commentaries and sub-commentaries, have to 
be read and re-read patiently and critically. 

Abhidhamma is not a subject of fleeting interest design¬ 
ed for the superficial reader. 

To the wise truth-seekers, Abhidhamma is an indispens¬ 
able guide and an intellectual treat. Here there is food 
for thought to original thinkers and to earnest students 
who wish to increase their wisdom and lead an ideal 
Buddhist life. 
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However, to the superficial, Abhidhamma must appear 
as dry as dust. 

It may be questioned, “Is Abhidhamma absolutely 
essential to realise Nibbdna , the summum bonum of Buddhism, 
or even to comprehend things as they truly are ?” 

Undoubtedly Abhidhamma is extremely helpful to com¬ 
prehend fully the word of the Buddha and realise Nibbdna , 
as it presents a key to open the door of reality. It deals 
with realities and a practical way of noble living, based 
on the experience of those who have understood and 
realised. Without a knowledge of the Abhidhamma one 
at times finds it difficult to understand the real significance 
of some profound teachings of the Buddha. To develop 
Insight ( Vipassana ) Abhidhamma is certainly very useful. 

But one cannot positively assert that Abhidhamma is 
absolutely necessary to gain one’s Deliverance, 

f Understanding or realisation is purely personal (sandit- 
thika). The four Noble Truths that form the foundation of 
the Buddha’s teaching are dependent on this one-fathom 
body. The Dhamma is not apart from oneself. Look 
within. Seek thyself. Lo, the truth will unfold itself*. 

Did not sorrow-afflicted Patacara, who lost her dear and 
near ones, realise Nibbdna reflecting on the disappearance 
of water that washed her feet ? 

Did not Culapanthaka, who could not memorise a verse 
even for four months, attain Arahatship, by comprehend¬ 
ing the impermanent nature of a clean handkerchief 
which he was handling, gazing at the sun ? 

Did not Upatisga, later venerable Sariputta Thera, rea¬ 
lise Nibbdna on hearing half a stanza relating to cause and 
effect? 
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To some a fallen withered leaf had alone been sufficient 
to attain pacceka Buddhahood . 

It was mindfulness on respiration ( anapana sati) that 
acted as the basis for the Bodhisatta to attain Buddhahood, 

To profound thinkers, a slight indication is sufficient to 
discover great truths. 

According to some scholars, Abhidamma is not a teach¬ 
ing of the Buddha, but is a later elaboration of scholastic 
monks. 

Tradition, however, attributes the nucleus of the Abhi- 
dhamma to the Buddha Himself. 

Commentators state that the Buddha, as a mark of 
gratitude to His mother who was born in a celestial plane, 

9 preached the Abhidhamma to His mother Deva and 
others continuously for three months. The principle 
topics ( matikd ) of the advanced teaching such as moral 
states (kusald dhammd ), immoral states (akusala dhammd) 
and indeterminate states (abyakata dhammd ) were taught by 
the Buddha to venerable Sariputta Thera who subse¬ 
quently elaborated them in the six books ( Kathavatthu 
being excluded) that comprise the*Abhidhamma Pitaka. 

Whoever the great author or authors of.the Abhidhamma 
may have been it has to be admitted that he or they 
had intellectual genius comparable only to that of the 
Buddha. This is evident from the intricate and subtle 
Patthana Pakarana which minutely describes the various 
causal relations. 

It is very difficult to suggest an appropriate English 
equivalent for Abhidhamma. 
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There are many technical terms, too, in Abhidhamma 
which cannot be rendered into English so as to convey 
their exact connotation. Some English equivalents such 
as consciousness, will, volition, intellect, perception are used 
in a specific sense in Western Philosophy. Readers should 
try to understand in what sense these technical terms are 
employed in Abhidhamma. To avoid any misunderstand¬ 
ing, due to preconceived views, Pali words, though 
at timw cumbersome to those not acquainted with the % 

language, have judiciously been retained wherever the 
English renderings seem to be inadequate. To convey the 
correct meaning implied by the Pali terms, the etymology 
has been given in many instances. 

At times Pali technical terms have been used in prefer¬ 
ence to English renderings so that the reader may be 
acquainted with them and not get confused with English . 
terminology. 

Sometimes readers will come across unusual words such 
as corruptions, defilements, volitional activities, functionals, 
resultants, and so forth, which are of great significance 
from an Abhidhamma standpoint. Their exact meaning 
should be clearly understood. 

In the present volume only the first five chapters of the 
Abhidhammattha-Sa/igaha which deal with the first two of 
the ul tima te entities ( paramatthas) —namely, consciousness 
and .mental states, are printed in Pali together with a 
literal translation, • ^ccpmpanied by copious notes. " 

, In 1947 the first chapter was published in a similar • 

mariner-;. . 

In preparing thSe translation Buddhist Psychology by 
Mrs. Rhys Davids and’’ £pgpendium. of Philosophy 
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(Abhidhammattha-Sangaha) by Mr. Swe Zang Aung proved 
extremely helpful to me. Liberty has been taken to quote 
them wherever necessary with due acknowledgment. 

Due to unavoidable reasons the printing of the book 
was protracted for a longer time than was expected. 
Proofs had to be corrected at times in the course of my 
travels abroad. As such mistakes are bound to occur. 

Constructive criticism and useful suggestions for the 
improvement of the book will be most welcome. 

Had it not been for the munificence of Mrs. F. R. Sena- 
nayaka, Mrs. N. Munasingha of Ceylon and an anony¬ 
mous Australian pupil of mine, it would not have been 
possible to publish this volume. May this <c Gift of Truth” 
redound to their eternal happiness. 

My grateful thanks are due to Mr. A. S, R. Chari and 
Prof. S. K. Ramachandra Rao of Bangalore for their 
valued assistance. 

narada 

23rd May 2500/1956 
Vajirarama, 



COLOMBO. 
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ABHIDHAMMATTH A - SANG AH A 


An Outline of Buddhist Philosophy 


Namo tassa Bhagavato Arahato Sammasambuddhassa! 

I 

CHAPTER I 
Citta-Sangaha-Vibhago 
DIFFERENT TYPES OF CONSCIOUSNESS 

INTRODUCTORY VERSE 

§ 1. Sammasambuddhamatulam — sasaddhammagamttamam 
Abhivddiya bhasissam — Abhidhammatthasangaham 

§ 1. The Fully Enlightened Peerless One, with the 
Doctrine Sublime and the Noble Order, do I res¬ 
pectfully salute, and shall speak concisely of things 
contained in the Abhidhamma. 


Notes:— 

1. Abhidhammattha-Sahgaha is the name of the book. 

Abhidhamma literally means “Higher Doctrine”. 
Atlha here means "things”. Sahgaha means “a 
compendium”. 

The prefix “ Abhi ” is used in the sense of pre¬ 
ponderance, great, excellent, sublime, etc. 

2. Dhamma is a multi-significant term, derived 
from the root V dhar, to hold, to support. Here the 
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Pali term is used in the sense of doctrine or teaching. 
According to the Atthasalini , “ Abhi” signifies either 
“ atireka ”—higher, greater, exceeding—or “ visittha” 
—distinguished, distinct, special, sublime. 

Abhidhamma means the Higher Doctrine because it 
enables one to achieve one’s Deliverance, or because 
it exceeds the teachings of the Sutta Pitaka and 
Vinaya Pitaka . 

In the Sutta Pitaka and Vinaya Pitaka the Buddha 
has used conventional terms such as man, animal, 
being, and so on. In the Abhidhamma Pitaka, on the 
contrary, everything is microscopically analysed and 
abstract terms are used. As' a distinction is made 
with regard to the method of treatment it is called 
Abhidhamma . 

Thus, chiefly owing to the preponderance of the 
teachings, or because it is conducive to one’s Deli¬ 
verance, and owing to the excellent analytical 
. method of treatment it is called Abhidhamma .* 

3. The Abhidhamma Pitaka consists of seven trea¬ 
tises, namely, Dhammasahgani, Vibhahga, Dhdtukatha , 
Puggalapahhatti , Kathdvatthu , Tamaka and Patthana . 3 

i. Dhammasahgant “Glassification of Dham- 
mas”. 

This book is divided into four chapters, viz :— 

(i) ( Citta ) Consciousness, 

(ii) (Rupa) Matter, 

(iii) (Nikkhepa) Summary, 

(iv) ( Atthuddhara) Elucidation. 

1 See The Expositor, part i, p. 3 . 

2 Dhammasahgani Vibhahgan ca—Kathdvatthu ca Puggatam 
Dhatu - Yamaha-Pafthanaih’Abhidhammo'ti vuccatt . 

3 See Mrs. Rhys Davids, Buddhist Pshychology (Dhammasahgani trails, 
lation), and Yen. Nyanatiloka, Guide through the Abhidhamma Pitaka . 
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'The 22 Tika Malikas (Triplets) and the 100 Duka 
Malikas (Couplets), which comprise the quintessence 
of the Abhidhamma, are explained in this book. 
The major part of the book is devoted to the expla¬ 
nation of the first triplet— Kusala Dhamma, Akusala 
Dhamma and Abyakata Dhamma. In extent the book 
exceeds thirteen bhanavaras 1 (recitals), i.e., more than 
104,000 letters. 

ii. Vibhanga —“Divisions”. 

There are eighteen divisions in this book. The 
first three divisions, which deal with Khandha 
(Aggregates), Ayatana (Sense-spheres) and Dhatu 
(Elements), are the most important. The other 
chapters deal with Sacca (Truths), Indriya (Control¬ 
ling Faculties), Paccayakara (Causal Genesis), Satipat- 
thana (Foundations of Mindfulness), Sammappadhana 
(Supreme Efforts), Iddhipada (Means of Accomplish¬ 
ments), Bojjhanga (Factors of Wisdom), Jhana (Ecsta¬ 
sies or Absorptions), Appamaiina (Illimitables), Magga 
(Paths), Sikkhapada (Precepts), Patisambhida (Analyti¬ 
cal Knowledge), Nana (Wisdom), Khuddakaoatthu 
(Minor Subjects), and Dhammahadaya (Essence of 
Truth). 

Most of these divisions consist of three parts— 
Suttanta explanation, Abhidhamma explanation, 
and a Catechism ( Pahhapucchaka). 

In this treatise there are thirty-five Bhanavaras 

(280,000 letters). 

iii. Dhatukatha —“Discussion with reference to 

Elements.” 


i i Bhanavara = 950 verses ; 1 verse — 4 lines; 1 line = 8 letters. 

One Bhanavara, therefore, consists of 8000 letters. 
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This book discusses whether Dhammas are inclu¬ 
ded or not included in, associated with or dissoci¬ 
ated from, Aggregates ( Khandha ), Bases ( Ayatana ), 
and Dhatti (Elements). 

There are fourteen chapters in this work. In 
extent it exceeds six Bhanavaras (48,000 letters). 

iv. Puggalapannatti —“Designation of Indivi¬ 
duals.” 

In the method of exposition this book resembles 
the Anguttara Nikaya of the Sutta Pitaka. Instead of 
dealing with various Dhammas, it deals with 
various types of individuals. There are ten chap¬ 
ters in this book. The first chapter deals with single 
individuals, the second with pairs, the third with 
groups of three, etc. In extent it exceeds five 

Bhanaoaras (40,000 letters). 

v. Kathdvatthu—“ Points of Controversy'. 
The authorship of this treatise is ascribed to Vener¬ 
able Moggalliputta Tissa Thera, who flourished m 
the time of King Dhammasoka. It was he who 
presided at the third Conference held at Pataliputra 
(Patna) in the 3rd century b.c. This work of his 
was included in the Abhidhamma Pitaka at that 
Conference. 

The Atthasalinl Commentary states that it contains 
one thousand Suttas: five hundred orthodox and 
five hundred heterodox. In extent it is about the 
size of the Digha Nikaya. 

This book deals with 216 controversies and is 

divided into 23 chapters. 

vi. Tamaka —“The Book of Pairs”. 

It is so called owing to its method of treatment. 
Throughout the book a question and its converse 
are found grouped together. For instance, the first 
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pair of the first chapter of the book, which deals 
with roots, runs as follows: Are all wholesome 
Dhammas wholesome roots? And are all whole¬ 
some roots wholesome Dhammas? „ 

This book is divided into ten chapters—namely, 
Mula (Roots), Khandha (Aggregates), Ayatana (Bases), 
Dhdtu (Elements), Sacca (Truths), Sankhara (Condi¬ 
tioned Things), Anusaya (Latent Dispositions) Citta 
(Consciousness), Dhamma , and Indriya (Controlling 
Faculties). In extent it contains 120 Bhanavaras 
(960,000 letters). 

vii. Patthana —“The Book of Causal Relations 
This is the most important and the most volumin¬ 
ous book of the Abhidhamma Pitaka. One who patiently 
w reads this treatise cannot but admire the profound 
wisdom and penetrative insight of the Buddha. 
There is no doubt of the fact that to produce such 
an elaborate and learned treatise one must certainly 
be an intellectual genius. 

The term Patthana is composed of the prefix* “Pa 9 *, 
various, and “ Thana ”, relation, or condition ( Pac - 
caya ). It is so called because it deals with the 24 
modes of causal relations 1 and the Triplets ( Tika ) 
and Couplets (Duka), already mentioned in the 
Dhammasangani , and which comprise the essence of 
the Abhidhamma Pitaka. 

The importance attached to this treatise, also 
known as cc Maha Pakarana ”, the Great Book, could 
be gauged by the words of the Atthasalini which 
states: “And while He contemplated the contents 
of the Dhammasangani, his body did not emit rays, 
and similarly with the contemplation of the next 
five books. But when coming to]the Great Book, he 

X These will be explained in a subsequent chapter. 
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began to contemplate the 24 universal causal rela¬ 
tions of condition, of presentation, and so on. His 
omniscience certainly found its opportunity 
therein” 1 . 


(Abhidammattha) 

SUBJECT-MATTER 

§2. Tattha vutV abhidhammattha—catuddha paramatthato 
Cittarn cetasikam rupath — Nibbanam 9 iti sabbatha . 

§ 2. In an ultimate sense the categories of Abhidhamma, 
mentioned therein, are fourfold in all:— 

i. consciousness, ii. mental properties, iii. matter, 
and iv. Nibbdna . 

Notes:— 

4. Realities —There are two realities—apparent 
and ultimate. Apparent reality is ordinary conven¬ 
tional truth ( sammuti-sacca ). Ultimate reality is 
abstract truth (paramattha-sacca). 

For instance, the table we see is apparent reality. 
In an ultimate sense the so-called table consists of 
forces and qualities. 

For ordinary purposes a scientist would use the 
term water , but in the laboratory he would say H a O. 
In the same way the Buddha in the Sutta Pitaka 
resorts to conventional usage such as man, woman, 
being, self, etc., but in the Abhidhamma Pitaka He 
adopts a different mode of expression. Here He 

i For a detailed exposition of these seven books see Rev. Nyanatiloka, 
Guide through the Abhidhamma Pifaka t and the introductory discourse 
of the Expositor, parti, pp. 5.21. See also Buddhist Psychology 
pp. *35> * 93 » Relations , Encyclopaedia of Religion and Ethics, 
and the Editor’s Foreword to the Tikapafthana Text. 
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employs the analytical method and uses abstract 
terms such as aggregates ( Khandha ), elements ( Dhdtu ), 
bases ( Ayaiana ), etc. 

The word Paramattka is of great significance in 
Abhidhamma. It is a compound formed of Parama 
and Attha, “Parama” is explained as immutable 
(<aviparita ), abstract ( nibbattita ); “attha” means 
"thing”. Paramattha therefore means immutable 
or abstract thing. Abstract reality may be suggested 
as the closest equivalent. Although the term immu¬ 
table is used here it should not be misunderstood 
that all Paramatthas are eternal or permanent. 

A brass vessel, for example, is not a Paramattha. 
It changes every moment and may be transmuted 
into a vase. Both these objects could be analysed 
and reduced into fundamental material forces and 
qualities, which, in Abhidhamma, are termed Rupa 
Paramatthas . They are also subject to change, yet 
the distinctive characteristics of these Rupas are 
identically the same whether they are found in a 
vessel or a vase. They preserve their identity in 
whatever combination they are found—hence the 
commentarial interpretation of Parama as immuta¬ 
ble or real. Attha exactly corresponds to the English 
multi-significant term “thing”. It is not used in 
the sense of meaning here. 

There are four such Paramatthas or abstract reali¬ 
ties. These four embrace everything that is mun¬ 
dane and supramundane. 

The so-called being is mundane, Nibbana is supra¬ 
mundane. The former is composed of Nama and 
Rupa . According to Abhidhamma “Rupa” connotes 
both fundamental units of matter and material 
changes as well. As such Abhidhamma enumerates 
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28 species of matter. These will be dealt with in a 
subsequent chapter. “ Nama ” denotes both consci¬ 
ousness and mental properties. The second chapter 
of this book deals with such mental properties 
(Cetasikas) which are 52 in number. One of these is 
“Vedana" (feeling). Another is “ Safina ” (perception). 
The remaining 50 are collectively called “Sankkara” 
(volitional activities). The receptacle of these 
mental properties is “Vinnana” (consciousness), 
which is the subject-matter of this present 
chapter. 

According to the above analysis the so-called 
being is composed of five Groups or Aggregates 
(Pancakkhandha):—Rupa (matter), Vedana (feeling), 
Safina (perception), Sankhara (volitional activities), 
and Vinnana (consciousness). 

Consciousness, mental properties (with the excep¬ 
tion of 8 types of supramundane consciousness and 
their adjuncts), and matter are Mundane ( Lokiya ), 
and Nibbana is Supramundane (Lokuttara). The 
supramundane Nibbana is the only absolute reality, 
which is the summum bonutn of Buddhism. The other 
three are called realities in that they are things that 
exist ( vijjamana dhammd ). Besides, they are irreduci¬ 
ble, immutable, and abstract, things. They deal 
with what is within us and around us. 

The first Paramattha or reality is Citta . It is 
derived from the root \/ ct titi” y to think. According 
to the commentary Citta is that which is aware of 
(< cintetiz=vijanati ) an object. It is not that which 
thinks of an object as the term implies. From an 
Abhidhamma point of view Citta may better be 
defined as the awareness of an object, since there is 
no agent like a soul. 
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TYPES OF CONSCIOUSNESS 

Citta, Ceta, Cittuppada, Mama, Mana, Vinnana are all 
used as synonymous terms in Abhidhamma. Hence 
from the Abhidhamma point of view no distinction is 
made between mind and consciousness.* When the 
so-called being is divided into its two constituent 
parts, Nama (mind) is used. When it is divided into 
five aggregates ( Pancakkhandha ) Vinnana is used. The 
term Gitta is invariably employed whilst referring 
to different classes of consciousness. In isolated 
cases, in the ordinary sense of mind, both terms 
Gitta and Mana are frequently used. 

The other three Paramatthas will be dealt with 
in their due places. 

(Catubbidha-cittani) 

THE FOUR CLASSES OF CONSCIOUSNESS 


§3. Tattha Cittath tdva catubbidham hoti: —i. Kamdvacaram , 
ii. Rupdvacaram , iii. Arupavacaram, iv. Lokuttaram c’dti. 


§3. Of them, consciousness, first, is fourfold—namely, 

(i) Consciousness pertaining to the Sensuous-Sphere, 

(ii) Consciousness pertaining to the Form-Sphere, 

(iii) Consciousness pertaining to theFormless-Sphere, 

(iv) Supramundane consciousness. 

* Mr. Aung writes in his introduction to the Compendium, p. 2. 
"The Grammarian’s definition of the term Citta (mind) is 
Arammanath cinteti'ti cittam (thought = thinking of an object). 
Here the word cinteti is used in its most comprehensive sense of 
vijanali (to know). Mind is then ordinarily defined as that which 

is conscious of an object.From this definition we get our 

definition of Vinnana (consciousness). Consciousness may there¬ 
fore be tentatively defined as the relation between arammamka 
(subject) and drafttrtiam (object). 11 See Compendium p. 934* 
There i9 m reason why sueh a dtotiircticm should be made between 

CUta and 
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Notes:— 

5. “Kama” is either subjective sensual craving or 
sensuous objects such as forms, sound, odour, taste, 
and contact. By “ kama ” is also meant the eleven 
different kinds of sentient existence—namely, the 
four states of misery (Apaya)> human realm ( Manus - 
saloka ), and the six celestial realms (Sagga). 

“Avacara” means that which moves about or that 
which frequents. “ Kamdvacara” , therefore, means 
that which mostly moves about in the sentient realm, 
or that which pertains to the senses and their corres¬ 
ponding objects. As a rule, these types of consci¬ 
ousness arise mostly in the above-mentioned sentient 
existence. They are found in other spheres of life as 
well when objects of sense are perceived by the mind. 

6. “ Rupavacara” and “ Arupavacara” respectively 
mean either that which pertains to Rupa and Arupa 
Jhanas (ecstasies) or that which mostly moves about 
in the Rupa and Arupa planes. 

Rupalokas are planes where those who develop 
Rupajhanas are born. 

A question now arises—‘Why are these distin¬ 
guished as Rupalokas when there are subtle material 
bodies (Rupa) in heavenly planes?’ The commen- 
tarial explanation is that because beings are born in 
these planes by developing Jhanas based mainly on 
Rupa Kasinas,—material objects of concentration 
such as earth, water, fire, etc. 

Artipalokas are planes without material bodies. 
By the power of meditation, only the mind exists in 
these planes. 

Ordinarily both mind and body are inseparable, 
but by will-power, under exceptional circumstances, 
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they could be separated, just as it is possible to sus¬ 
pend a piece of iron in air by some magnetic force. 

7. “Loka" + “Uttara” = Lokuttara . Here “ Loka ” 
means the five aggregates. “Uttara” means above, 
beyond, or that which transcends. It is the supra- 
mundane consciousness that enables one to trans¬ 
cend this world of mind and body. 

The first three classes of consciousness are called 
Lokiya (mundane). 

(Kamavacara-Cittani) 

Consciousness pertaining to the Sensuous Sphere 

[a. Akusala Cittani) 

а. IMMORAL CONSCIOUSNESS 

§ 4. Tattha katamam Kdmdvacarath ? 

i . Somanassa*sahagatam, ditthigatasampayuttam, 
asankharikam ekath, 

2 r Somanassa T sahagatam, ditthigatasampayuttam , 
sasahkharikam' ekath, 

3- SomanassaTsahagatam, ditthigatavippayuttam, 
asankharikam ekath, 

4 . SomanassaTsahagatam, ditthigatavippayuttam, 
sasahkharikam ekath, 

5* Upekkhdsahagatam, ditthigatasampayuttam, 
asankharikam ekath, 

б . Upekkhdsahagatam, ditthigatasampayuttam, 
sasahkharikam ekath, 

7. Upekkhdsahagatam, ditthigatavippayuttam, 
asankharikam ekath , 

8 . Upekkhdsahagatam, ditthigatavippayuttam , 
sasahkharikam ekan 9 ti . 

imdni aftha'pi Lobhasahagatacittdni ndma . 




12 


CONSCIOUSNESS 


9- Domanassasahagatam patighasampayuttarh 
asahkharikam ekath, 

io. Sasahkhatikam ekan’ti 
imani dve'pi Patighasampayuttacittani nama . 

/ /. Upekkhdsahagatam vicikicchasampayuttam 

ekam, 

12 . Upekkhdsahagatam uddhaccasampayuttam ekaviti 
imani dve'pi Momuhacittani nama . 

Icce'vath sabbatha'pi dvadasakusala-cittanisamat- 

tdni. 

Atthadhd lobhamulani—dosamulani ca dvidha 
Mohamulani ca dve'ti—dvadasakusala siyum. 


§ 4. Amongst them what is Kdmavacara ? 


(Consciousness Rooted in Attachment) 


1. One consciousness, unprompted, accompanied 
with pleasure, and connected with wrong view, 

2. One consciousness, prompted, accompanied 
with pleasure, and connected with wrong view, 

3. One consciousness, unprompted, accompanied 
with pleasure, and disconnected with wrong view, 

4. One consciousness, prompted, accompanied 
with pleasure, and disconnected with wrong view, 

5. One consciousness, unprompted, accompanied 
with indifference, and connected with wrong view, 

6. One consciousness, prompted, accompanied 
with indifference, and connected with wrong view, 

7. One consciousness, unprompted, accompanied 
with indifference, and disconnected with wrong view, 
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8. One consciousness, prompted, accompanied 
with indifference and disconnected with wrong view* 

These eight types of consciousness are rooted 
in Attachment. 


(Consciousness Rooted in Illwill or Aversion) 

9. One consciousness, unprompted, accompanied 
with displeasure, and connected with illwill, 

10. One consciousness, prompted, accompanied 
with displeasure, and connected with illwill. 

These two types of consciousness are 
connected with Illwill. 


(Consciousness Rooted in Delusion or Ignorance) 

11. One consciousness, accompanied with in¬ 
difference, and connected with doubts, 

12. One consciousness, accompanied with in¬ 
difference, and connected with restlessness. 

These two types of consciousness are rooted in 
sheer Ignorance. 


Thus end, in all, the twelve types of Immoral 
Consciousness. 


(Summary) 

Eight are rooted in Attachment, two in Illwill, 
and two in Ignorance. 

Thus there are twelve types of Immoral Cons¬ 
ciousness. 





14 


Consciousness 
Notes:— 

Four Classes of Consciousness 


8. Akusala Kusala Vipaka Kiriya — 

In the previous section consciousness was broadly 
classified under four divisions according to the 
planes in which it is experienced. With respect to 
its nature it divides itself into four classes. Some 
types of consciousness are immoral (Akusala), because 
they, spring from attachment (lobha), aversion or 
illwill ( patigha ), and ignorance (moha). Opposed to 
them are the moral types of consciousness (Kusala), 
because they are rooted in non-attachment (alobha), 
goodwill (adosa), and wisdom (amoha). The former 
are unwholesome as they produce undesirable effects 
(anittha vipaka), the latter are wholesome as they pro¬ 
duce desirable effects (ittha vipaka). Both Kusala 
and Akusala Cittas constitute what, in Pali, is known 
as Kamma . Those types of consciousness that arise 
as the inevitable results of these Kusala and Akusala 
Cittas are called Vipaka (resultant) Cittas. It should 
be understood that both Kamma and Vipaka relate 
to the mind. The fourth type of consciousness is 
called Kiriya which, for want of a better term, is 
rendered “inoperative” or “functional”. 

9. Three Roots (Mula)— 

Lobha, Dosa, and Moha are the three roots of evil. 
Their opposites are the roots of good. 

Lobha, from V lubh, to cling, or attach itself, may 
be rendered ‘attachment’ or ‘clinging’. Some 
scholars prefer ‘greed’. Graving is also used as an 
equivalent of Lobha. 
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In the case of a desirable object of sense, there 
arises, as a rule, clinging or attachment. In the case 
of an undesirable object, ordinarily there is aversion. 

In Pali such aversion is termed Dosa or Patigha . 
Dosa is derived from s/ dus , to be displeased. Patigha 
is derived from c pati\ against; and V f gha 9 ( han ), to 
strike, to contact. Illwill, hatred are also suggested 
as equivalents of « patigha \ 

Moka is derived from \/muh, to delude. It is 
delusion, stupidity, bewilderment. It is i Moha 9 
that clouds an object and blinds the mind. Some¬ 
times 1 Moha 9 is rendered by ignorance. 

According to Abhidhamma Moha is common to 
all evil. Lobha and Dosa do not arise alone, but 
always in combination with Moha . Moha, on the 
other hand, does arise singly—hence the designation 
‘ Momuha 9 , intense delusion. 

Diametrically opposed to the above three roots are 
the roots of Kusala . They not only indicate the 
absence of certain evil conditions, but also signify 
the presence of certain positive good conditions. 
Alobha does not merely mean non-attachment, but 
also generosity; Adosa does not merely mean non¬ 
anger or non-hatred, but also goodwill, or benevo¬ 
lence, or loving-kindness (Mettd); Amoha does not 
merely mean non-delusion, but also wisdom or 
knowledge (Nana or Panna). 

10. Vedand or Feeling— 

Feeling or, as some prefer to say, sensation, is a 
mental state common to all types of consciousness. 
Chiefly there are three kinds of feelings—namely, 
4 Somanassa 9 (pleasurable), c Domanassa 9 (unpleasur- 
able); and ( Upekkha 9 (indifferent, neutral, or 
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neither pleasurable nor displeasurable). With ‘ Duk¬ 
kha ’ (physical pain) and ‘ Sukha ’ (physical happiness) 
there are altogether five kinds of feelings. 

Somanassais an abstract noun formed of *su’ y good, 
and *mana\ mind. Literally the term means good¬ 
mindedness, i.e ., a pleasurable feeling. Similarly 
* Domanassa ’ (‘du\ bad, and <mana\ mind) means 
bad-mindedness, i.e., a displeasurable feeling. The 
third feeling is neutral. Indifference is used here in 
this particular sense, but not in the sense of callous¬ 
ness. Sukha is composed of c su* easy and ( kha\ to 
bear or to endure. What is easily endured is ‘ sukha 9 
i.e., happiness. Dukkha ( du , difficult), pain, is that 
which is difficult to be endured. Both these sensa¬ 
tions relate to the body. According to Abhidham- 
ma there is only one type of consciousness accompa¬ 
nied by pain, and one accompanied by happiness. 
Two are connected with an unpleasurable feeling. 
Of the 89 types of consciousness, in the remaining 
85 are found either a pleasurable feeling or a neutral 
feeling. 

Somanassa , Domanassa , and Upekkha , are purely 
mental. Sukha and Dukkha are purely physical. This 
is the reason why there is no upekkha in the case of 
touch which, according to Abhidhamma, must be 
either happy or painful.* 

11. Ditthi — 

This term is derived from V ‘ dis\t to see, to per¬ 
ceive. It is usually translated as view, belief, 
opinion, etc. When qualified by ‘ sammd’ it means 
right view or right belief; when qualified by ( miccha\ 
it means wrong view or wrong belief. Here the 


* See upekkha— N. 42. 
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term is used without any qualification in the sense 
of wrong view. 

12. Sarikhafika — 

This is purely a technical term used in a specific 
sense in the Abhidhamma. It is formed of ‘sam well, 
and V ‘ kar ’, to do,, to prepare, to accomplish. Literally, 
it means accomplishing, preparing, arranging. 

Like Dhamma, Sankhara also is a multisignificant 
term. Its precise meaning is to be understood 
according to the context. 

When used as one of the five ‘aggregates’ ( Pahcak- 
khandha), it refers to all the mental states, except 
Vedana and Satina. In the ' Paticca-Samuppada it is 
applied to all volitional activities, good and bad 
thoughts. When Sankhara is used to signify that 
which is subject to change, sorrow, etc.", it is invari¬ 
ably applied to all conditioned things. 

In this particular instance the term is used with 
t sa '=co-\ and ‘a’=un-. ‘ Sa-sankharika (lit., with 

effort) is that which is prompted, instigated, or in¬ 
duced by oneself or by another. * Asankharika* (lit., 
without effort) is that which is thus unaffected, but 
done spontaneously. 

If, for instance, I do an act, induced by another, 
or after much deliberation or premeditation on my 
part, it is Sa-sankharika. If, on the contrary, I do it 
instantly without any external or internal induce¬ 
ment, or any premeditation, it is Asahkharika . 

13. Vicikicchd — 

This is an ethico-religious term. Commentary 
gives two interpretations. 1 

I Vicikicchd is the inability to decide anything definitely that it is so— 
Buddhagosa—M. N. Corny. 

2 
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(i) ‘ Vici’—vicinanto, seeking, inquiring; + ‘kic- 
chatV, to tire, to strain, to be vexed. Vexation due 
to perplexed thinking. 

(ii) ‘Vi’, devoid + * cikiccha remedy (of know¬ 
ledge). Devoid of the remedy of knowledge. 

Both these interpretations indicate a perplexed or 
undecided frame of mind. Doubt, perplexity, scep¬ 
ticism, indecision are used as the closest English 
equivalents. 

It should be understood that reasoning or investi¬ 
gation for the sake of understanding the truth is 
not discouraged in Buddhism. Nor is 'blind faith 
advocated in Buddhism. 

14. Uddhacca — 

This is formed of ‘U’ over, and V ‘Dhu’, to tremble, 
to get excited. Literally, it means, * over-excitement 
or ‘rousing up*. A confused restless state of mind 
is meant here. It is the antithesis of one-pointedness. 
Atthasalini explains Uddhacca as disquietude, mental 
distraction or confusion. 

15. Kusala and Akusala —This section deals with 
Akusala types of consciousness. Akusala is the direct 
opposite of Kusala. Atthasalini gives the etymological 
meaning of Kusala as follows’: 

(i) “ ku”, bad, + V “sal”, to shake, to tremble, 

to destroy. That which shakes off, destroys, 

evil or contemptible things is “kusala”. 

(ii) “ Kusa ” + V In, to cut. 

Kusa is from “ku”, bad, and V si 1 , to lie. 

That which lies contemptibly is Kusa, vice. 

Kusala is that which cuts off vice. 


t See The Expositor, part i, p. 50. 
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(iii)a. “ ku ”, evil, bad, + V su, to reduce. That 
which reduces or eradicates evil is “ kusa ”, 
knowledge or wisdom. Kusa, so derived, 
+ V lu, to cut. 

0 That which cuts off (evil) by wisdom is 

Kusala. 

b. Kusa, so derived, + V la, to take. . 

That which is grasped by wisdom is Kusala. 
(iv) Kusa grass cuts a part of the hand with both 
edges. Even so Kusala cuts off both sec¬ 
tions of passions—those that have arisen 
and those that have not arisen. 


With regard to the connotation of the term the 
Atthasalini states*:— 

“The word ‘Kusala’ means ‘of good health’ 
(Arogya), ‘faultless’ ( Anavajja ), ‘clever’ (Cheka), 
‘productive of happy results’ (Sukha Vipaka).” 

With the exception of ‘clever’ all the other three 
meanings are applicable to Kusala. 

Kusala is wholesome in the sense of being free 
from physical and mental sickness through passions. 

Kusala is faultless in the sense of being free from 
the fault of passions, the evil of passions, and the 
heat of passions. 

Here Sukhaoipaka does not necessarily mean plea¬ 
surable feeling. It is used in the sense of physical 
and mental buoyance, softness, fitness, etc. 

Atthasalini further states that Kusala is used in the 
sense of having accomplished with wisdom ( Kosalla - 
sambhutatthena\ kosallam vuccali pahha). 


1 See Buddhist Psychology, Ixxxii. 
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Judging from the various meanings attached to 
the term, Kusala may be interpreted as wholesome 
or moral. Some scholars prefer ‘skilful/ 

Akusala would therefore mean unwholesome or 
immoral. • 

Kusala and Akusala correspond to good and bad, 
right and wrong respectively. 

How are we to assess whether an action is Kusala 
or Akusala? What is the criterion of morality? f 

In short what is connected with the three roots of 
evil is Akusala . What is connected with the three 
roots of good is Kusala . 

As a seed sown on fertile soil germinates and 
fructifies itself sooner or later, according to its own 
intrinsic nature, even so Kusala and Akusala actions 
produce their due desirable and undesirable effects. 
They are called Vipaka. 

* * * 

16. Vipaka , derived from €t vi" and ^/ ii pac y ^ to 
cook, to mature, means fruit, effect, consequence, 
result. 

Like a potential seed is Kamma. Like the fruit it 
subsequently produces is Vipaka . 

17. Kiriya or Kriya , literally, means action. 

Here Kiriya is used in the sense of ineffective action. 
Kamma is causally effective, Kiriya is causally in¬ 
effective. Good deeds of Buddhas and Arahats are 
called Kiriya because Kamma is not accumulated by 
them as they have gone beyond good and evil. 


f See my Buddha-Dhamma —p. 98. 
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In Abhidhamma Vipaka and Kiriya are collectively 
called Abyakata , Indeterminate, that which does not 
manifest itself in the way of an effect. The former 
is Avyakata , because it is an effect in itself; the 
latter, because it does not produce an effect. 

Illustrative examples for the twelve different types of 
consciousness 

Attachment 

18. 1. With joy a boy instantly steals an apple, 

viewing no evil thereby, 

2. Prompted by a friend, a boy joyfully 
steals an apple, viewing no evil thereby. 

3. 4. The same illustration serves for the 
third and fourth types of consciousness with 
the difference that the stealing is done without 
any misbelief. 

5. 6. 7. 8. The remaining four types of 
consciousness are similar to the above with the 
difference that the stealing is done with a 
neutral feeling. 


Illwill 

9. With hatred one murders another without 
any premeditation. 

10. With hatred one murders another after 
premeditation. 

19. Killing: According to Abhidhamma killing 
is invariably done with illwill or aversion. Promp¬ 
ted by whatever motive, one, as a rule, kills with a 
thought of illwill. Where there is illwill (patigha) 
there is displeasure ( domanassa ). Where there is dis¬ 
pleasure there is illwill in a subtle or gross way. 


IMMORAL CONSCIOUSNESS 

Suppose, for instance, a little child, who cannot 
discriminate between right and wrong, smilingly 
kills an ant. He does not know that he is commit¬ 
ting the evil of killing. He is only playing with it. 
Now, does he cherish any illwill towards the ant? Is 
there any hatred or ill-feeling in his case? It is 
difficult to say so. What type of consciousness does 
he experience at that moment? It cannot be the 9th 
and 10th types because he innocently does it with 
joy, fondling the object. Gould it be the third type 
of consciousness rooted in ‘Lobha’? 

A grown-up boy or man who kills for sport does 
experience the 9th or 10th type of consciousness. 
There is ill-feeling at the moment of killing. 

What about vivisection? A scientist may vivisect 
without the least compunction. His chief motive 
may be alleviation of suffering. Yet there is the 
thought of killing. 

Does one experience illwill when one kills a 
wounded animal with the object of putting an end 
to its suffering? Moved by compassion, one may do 
so; yet there is illwill at the moment of killing, be¬ 
cause there is a certain kind of aversion towards the 
object. If such an action is morally justifiable, 
could one object to the wholesale destruction of 
patients suffering from acute chronic incurable 
diseases? 

It was stated above that there is illwill where there 
is displeasure. 

When, for instance, one feels sorry for having failed 
in an examination, does one harbour illwill at that 
time? If one reflects on the meaning of the term 
Patigha, the answer will become clear. There is no 
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doubt a subtle kind of aversion over the unpleasant 
news. It is the same in the case of a person who 
weeps over the death of a dear one, because it is % an 
unwelcome event. Anagamis and Arahats never feel 
sorry nor grieve, because they have eradicated ‘ Pati - 
ghd* or *Dosa 9 (hatred or illwill.) 

Great was the lamentation of Venerable Ananda, 
who was a Sotapanna Saint, on the passing away 
of the Buddha; but Arahats and Anagamis like 
Venerable Kassapa and Anuruddha, practised perfect 
equanimity without shedding a tear. 

20. Ignorance 

11. A person doubts the existence of the Bud¬ 
dha, or the efficacy of the Dhamma, owing to 
his stupidity. 

12. A person is distracted in mind, unable to 
concentrate on an object. 

As these two types of consciousness are feeble, 
due to stupidity or dullness of mind, the ac¬ 
companied feeling is neither pleasurable nor 
displeasurable, but neutral. 

21. The ten kinds of Akusala (evil) in relation to 
the twelve types of immoral consciousness. 


There are ten kinds of evil committed through 
deed, word and thought. 

Deed— (1) Killing ( Panatipata), (2) Stealing 
(Adinnadana), (3) Sexual misconduct (Kamesu 
micchacara), 

Word—( 4 ) Lying (Musavada), ( 5 ) Slandering 
(Pisunavaca), (6) Harsh speech ( Pharusavaca ), 
(7) Vain talk ( Samphappalapa ). 
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Thought —(8) Covetousness (• Abhijjha ), (9) 
Hatred ( Vydpada), and (10) False view ( Micchd - 
ditthi ). 1 

All these Akusalas are committed by the above- 
mentioned twelve types of Akusala consciousness* 
Killing is generally done by the 9 th and 10 th types 
of consciousness. Stealing is generally done with 
the first eight types of consciousness. 

Sexual misconduct is committed with the first 
eight types of consciousness. 

Theft may be committed with a hateful thought 
too. In such a case there is the possibility of steal¬ 
ing with the 9th and 10th types of consciousness.* 

Lying may be uttered with the first ten types of 
consciousness; and so is slandering. 

Harsh speech is uttered with the 9th and 10th 
types of consciousness. Vain talk may spring from 
the first ten types of consciousness. Covetousness 
springs from the first eight types of consciousness. 
False views spring from the 1st, 2nd, 5th, and 6th 
types of consciousness. Hatred definitely springs 
from the 9th and 10th types of consciousness. 3 

22. Eradication of the Akusala Cittas by the four 
classes of Aryan Saints. 

A Sotapanna Saint eradicates the 1st, 2nd, 5th, 6th, 
and 11th types of consciousness as he has destroyed 
the two Fetters ( Samyojana)—Sakkdyaditthi (Self-illu¬ 
sion) and Vicikicchd (Doubts). 

1 (a) Denying the result of Kamma ( Natthi difphi), ( b ) Denying both 
the cause and the result (Ahetuka) and (c) Denying Kamma ( Akxriya - 
Difphi ):—these constitute wrong views. 

2 See Expositor, Part i, pp. 128—135. 
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A Sakadagami, who has attained the second stage 
of Sainthood, weakens the potentiality of the 9th and 
10th types of consciousness, because he has only at¬ 
tenuated the two Fetters— Kdmaraga (Sense-desire) 
and Patigha (Hatred). 

An Anagdmi , who has attained the third stage of saint¬ 
hood, eradicates the above two types of consciousness 
as he has completely destroyed the said two Fetters. 

An Arahat does not give rise to any of the twelve 
Akusala Cittas as he has eradicated the remaining 
five Fetters too—namely, * Ruparaga (Attachment to 
Rupa Jhanas and Form spheres), Aruparaga (Attach¬ 
ment to Arupa Jhanas and Formless-spheres), Mdna 
(Conceit), Uddhacca (Restlessness) and Avijja (Not- 
knowingness or ignorance). 

(, Silabbata Paramasa —Indulgence in wrongful rites 
and ceremonies—one of the ten Fetters, not men¬ 
tioned above, is eradicated by the Sotapanna). 

(AHETUKA CITTANI—18) 

(Akusala Vipaka Cittani) 

(1) Upekkhasahagatam cakkhuvinnd?iam\ tathd , (2) Sota- 
vinnanam , (3) Ghanavinnanam, (4) Jivhdviniianam, (5) 
Dukkhasahagatam Kdyavinnanarh> (6) Upekkkasahagatath 
Sampaticchanacittam } (7) Upekkhasahagatam SantiranaciU 
tan’c’ati. 

Imani satta'pi Akusala Vipaka Cittani nama. 

(Kusala Vipak'ahetuka Cittani) 

( 8 ) Upekkhasahagatam kusalavipakam cakkhuvin - 
ndnam ; tatha } (9) Sotavihhanam , (10) Ghanavinnanam , 
(11) Jivhdvihhanarh , (12) Sukhasahagatam Kayavin - 
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ndnam> (13) Upekkhdsahagatam Sampaticchanacittam , 
(14) Somanassasahagatarh Santiranacittam , (15) Upek¬ 
khdsahagatam Santiranacittah c'ati. 

Imdni attha'pi Kusalavipak'dhetukacittani nama. 

{Ahetuka Kiriya Cittani) 

(16) Upekkhdsahagatam Pancaddvdravajjanacittam; tatha 

(17) Manodvaravajjanacittaih, (18) Somanassasahagatarh 
Hasituppadacittan c’ati. 

Imdni tinVpi Ahetuka-Kiriya Cittani nama . 

Icc’evam sabbatha 9 pi attharasahetukacittani samattani 
Sattakusalapakani—Punhapakani atthadha 
Kriyacittani tinVti—Attharasa Ahetuka . 

(18 TYPES OF ROOTLESS CONSCIOUSNESS) 

(Immoral Resultant Consciousness without Hetu) 

(# (1) Eye-consciousness, accompanied by indiffer¬ 

ence. So are (2) Ear-consciousness, (3) Nose-consci¬ 
ousness, (4) Tongue-consciousness, (5) Body-consci¬ 
ousness, accompanied by pain, (6) Receiving consci¬ 
ousness, accompanied by indifference, (7) Investi¬ 
gating consciousness, accompanied by indifference. 

These seven are the immoral resultant types of 
consciousness. 

(Moral Resultant Consciousness without Hetu) 

(8) Moral resultant Eye-consciousness, accompani¬ 
ed by indifference. So are (9) Ear-consciousness, (10) 
Nose-consciousness, (11) Tongue-consciousness, (12) 
Body-consciousness, accompanied by happiness, (13) 
Receiving consciousness, accompanied by indiffer- 
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ence, (14) Investigating consciousness, accompanied 
by pleasure, (15) Investigating consciousness, accom¬ 
panied by indifference. 

These eight are the moral resultant types of cons¬ 
ciousness without Hetu. 

(Functional Consciousness without Hetu) 

(16) Five Sense-door adverting consciousness, ac¬ 
companied by indifference. So is (17) Mind-door 
adverting consciousness. (18) Smile-producing 
consciousness, accompanied by pleasure. 

These three are the functional types of conscious¬ 
ness without Hetu. 

Thus end, in all, the eighteen types of conscious¬ 
ness without Hetu. 

(Summary) 

Seven are immoral resultants. Moral resultants 
are eightfold. 

Three are functionals. Ahetukas are eighteen. 

Notes:— 

23. Hetu is usually rendered 'cause’, 'causal con¬ 
dition’. In the Suttas we often come across such 
phrases as 'ko hetu, ko paccayo', —‘what cause, what 
reason.’ In the Abhidhamma both Hetu and Paccaya 
are differentiated and are used in specific senses. 
The term Hetu is applied to the six roots explained 
above. Paccaya is an aiding condition ( Upakaraka 
dhamma). Like the root of a tree is Hetu. Paccaya is 
like water, manure, etc. 

The above-mentioned eighteen classes of consci¬ 
ousness are called ‘A-hetuka’ because they are devoid 
of ‘concomitant Hetus ’ (Sampayuttaka hetu). It must 
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be understood that even Ahetuka Cittas are not de¬ 
void of an efficient cause (Nibbattaka hetu ). The re¬ 
maining 71 classes of consciousness are called Sa - 
Hetuka , with Hetus. In some there is one Hetu , in 
some there are two or three Hetus . 

24. Dvipancavinnana —Five pairs of moral and im¬ 
moral resultant consciousness are enumerated here. 
They are so called because they are dependent on 
the five senses. As they are comparatively weak 
they are accompanied by neutral feeling, with the 
exception of body-consciousness which is accompani¬ 
ed by either pain or happiness. It should be noted 
that, in the Abhidhamma, these five pairs of consci¬ 
ousness are sometimes referred to as * Dvipancavinnana 9 , 
the two Sampaticchana cittas and Panca-dvaravajjana citta 
as ‘Mano Dhatu* (mind-element), the rest (76) as 

*Mano Vinndna Dhatu’ (mind-consciousness element). 

25. Sampaticchana is that moment of consciousness 
which accepts or receives an object. Santirana is that 
which investigates an object. That moment of 
consciousness which turns .towards one of the five 
sense objects is called the Pancadvaravajjana. Mano - 
dvardvajjana is that moment of consciousness which 
turns the mind towards a mental object. Pancadvara - 
vajjana and Manodvardvajjana are the only two mo¬ 
ments of Kiriya Cittas experienced by those who are 
not Arahats. All the other Kiriya Cittas are experi¬ 
enced only by Arahats and Buddhas. It is this 
Manodvardvajjana citta that performs the function of 
Votthapana (deciding) which will be dealt with later. 

26. Hasituppdda is a Citta peculiar to Arahats. 
Smiling is caused by a pleasurable feeling. There 
are thirteen classes of consciousness by which one 
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may smile according to the type of the person. 
An ordinary worldling ( puthujjana ) may laugh with 
either one of the four types of Cittas rooted in at¬ 
tachment, accompanied by pleasure, or one of the 
four Kusala Cittas, accompanied by pleasure. 

Sotapannas, Sakadagamis, Anagamts may smile with 
one of the two Akusala Cittas, disconnected with 
false view, accompanied by pleasure, or one of the 
four Kusala Cittas. 

Arakats and Pacceku Buddhas may smile with one 
of the four Sobhana Kiriya Cittas or Hasiluppada. 

Samma Sambuddhas smile with one of the two Sobha- 
naKiriyaCit tas,accompanied by wisdom and pleasure. 

There is nothing but mere mirth in the Hasituppada 
consciousness. 

The Compendium of Philosophy states: ‘‘There 
are six classes of laughter recognised in Buddhist 
works: (1) SITA:—a smile manifesting itself in ex¬ 
pression and countenance; (2) HASITA:—a smile 
consisting in the slight movements of the lips just 
enough to reveal the tips of the teeth; (3) VIHA- 
laughter giving out a slight sound; (4) 
UPAHASITA:—laughter accompanied by the move¬ 
ment of the head, shoulders, and arms; (5) A^AHA- 
SITA:— laughter accompanied by the shedding of 
tears; and (6) ATIHASITA :-an outburst of laughter 
accompanied by the forward and backward move¬ 
ments of the entire body from head to foot. Laughter 
is thus a form of bodily expression ( KayavifiHatti ), 
which may or may not be accompanied by vocal 
expression ( Vacivinnatti ). Of these, the first two 
classes are indulged in by cultured persons, the next 
two by the average man, and the last two by the 
lower classes of beings.” 




27. THOUGHT-PROCESS—According to Abhidhamma when an object is presented 
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The subject, the consciousness, receives objects 
from within and without. When a person is in a state 
of profound sleep his mind is said to be vacant, or, 
in other words, in a state of Bhavanga. We experience 
such a passive state when our minds do not respond 
to external objects. This flow of Bhavanga is inter¬ 
rupted when objects enter the mind. The Bhavanga 
consciousness, which one always experiences, as long 
as it is uninterrupted by stimuli, vibrates for two 
thought-moments and passes away. Then conscious¬ 
ness of the kind that apprehends sensation ( Pancadva - 
ravajjana) arises and ceases. At this stage the natural 
flow is checked and turned towards the object. Im¬ 
mediately after there arises and ceases the eye- 
consciousness 1 ( Cakkhu Vinhana), but yet knows no 
more about it. This sense operation is followed by 
a moment of reception of the object so seen ( Sam - 
paticchana). Next comes the investigating faculty 
(Santirana) or a momentary examination of the object 
so received. After this comes that stage, of repre¬ 
sentative cognition termed the determining cons¬ 
ciousness (Votthapana). Discrimination is exercised 
at this stage. Free-will plays its part here. Imme¬ 
diately after there arises the psychologically most im¬ 
portant stage—impulsion—or Javana. It is at this 
stage that an action is judged whether moral or im¬ 
moral. Kamma is performed at this stage. If viewed 
rightly ( Yonisomanasikara ), the Javana becomes moral; 
if viewed wrongly ( Ayoniso manasikara), it becomes 
immoral. In the case of an Arahat this Javana is 
neither moral nor immoral, but merely functional 
(Kiriya ). This Javana stage usually lasts for seven 


x i.e.y if the object is a form (Rupa). This consciousness depends on 
the object of sense received. 
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thought-moments, or, at times of death, five. The 
whole process which happens in an infinitesimal part 
of time ends with the registering consciousness 
( Tadalambana ), lasting for two thought-moments— 
thus completing one thought-process at the expira¬ 
tion of seventeen thought-moments. 1 2 

The three kinds of Bhavanga consciousness are 
Vipaka. They are either one of the two Santirana 
Gittas, accompanied by indifference, mentioned 
above, or one of the eight Sobhana Vipaka Gittas, 
described in section 6. Pancadvaravajjana is a Kriya 
Gitta. Panca-Vinnana is one of the ten moral and 
immoral Vipaka Cittas. Sampaticchana and Santirana 
are also Vipaka Gittas. The Manodvardvajjana (mind- 
door consciousness), a Kriya Citta , serves as the Vot - 
thapana consciousness. One can use one’s free-will 
at this stage. The seven Javana thought-moments 
constitute Kamma . The Tadalambana is a Vipaka Citta 
which is one of the three Santirana Gittas or one of 
the eight Sobhana Vipaka Cittas . 

Thus, in a particular thought-process there arise 
various thought-moments which may be Kamma, 
Vipaka, or Kriya* 


(SOBHANA CITTANI) 


§ 6. Papahetukamuttani—SobhananVti vuccare 
EKunasatthicittani—atKekanavutVpi va 


1 See Compendium of Philosophy —Introductory Essay—p. 30. 

2 A detailed exposition of this subject will appear in chapter IV. 
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/. Somanassa-sahagatam hdnasampayuttath asari- 

kkarikam ekam, 

2 . Somanassa-sahagatam hdnasampayuttam sasah- 

kharikam ekam, 

3 . Somanassa-sahagatam nanavippayuttam asah - 

kharikam ekam, 

4 . Somanassa-sahagatam nanavippayuttam sasan- 

kharikam ekam, 

5 . Upekkha-sahagatam hdnasampayuttam asah- 

kharikam ekam, 

6 . Upekkha-sahagatam hdnasampayuttam sasah- 

kharikam ekam y 

7 . Upekkha-sahagatam nanavippayuttam asah- 

kharikam ekam, 

8 . Upekkha-sahagatam nanavippayuttam sasah- 

khdrikam 9 ekan 9 ti 

Imani attha 9 pi Kamavacarakusalacittani ndma. 

(Attha Kamdvacara Vip aka Cittani) 

g. Somanassa-sahagatam hdnasampayuttam asah- 

kharikam ekam, 

10. Somanassa-sahagatam hdnasampayuttam sasah- 

khdrikam ekam, 

11. Somanassa-sahagatam nanavippayuttam asah- 

kharikam ekam, 

12. Somanassa-sahagatam nanavippayuttam sasan - 

kharikam ekam, 

13. Upekkha-sahagatam hdnasampayuttam asah- 

kharikam ekam, 

14. Upekkha-sahagatam hdnasampayuttam sasah- 
khdrikam ekam, 




kAmavacara 

GITTA 


/j. Upekkha-sahagatam 
kharikam ekam, 

nanavippayuttam 

asan- 

16 . Upekkha-sahagatam 
kharikam ekarCti . 

nanavippayuttam 

sasan - 

Imdni attha’pi Sahetuka-kdmdvacara-vipdkaciltani 

nama . 

(Attha Kamavacara Kriya Cittani) 


ij. Somanassa-sahagatath 
kharikam ekam, 

nanasampayuttam 

asan- 

18 . Somanassa-sahagatam 
kharikam ekam, 

nanasampayuttam 

sasan- 

ig. Somanassa-sahagatam 
kharikam ekam, 

nanavippayuttam 

asan- 

so. Somanassa-sahagatam 
kharikam ekam. 

nanavippayuttam 

sasan- 

si. Upekkha-sahagatam 
kharikam ekam, 

nanasampayuttam 

asan- 

ss. Upekkha-sahagatam 
kharikam ekam, 

nanasampayuttaih 

sasan- 

33 . Upekkha-sahagatam 
kharikam ekam. 

nanavippayuttam 

asan- 

34 . Upekkha-sahagatam 
kharikam ekan’ti, 

nanavippayuttam 

sasan- 

Imdni attha’pi Sahetuka-Kdmdvacara^kriydcittdni 

nama . 

Icce 9 varh sabbatha 9 pi 

Sahetuka-kamavacara-kusala- 


vipaka-kriyd cittani samattdni. 


Vedana-ndna-sankhdra—bhedena catuvisati 
Sahetu-kdmdvacara—punnapdkakriyd matd. 
Kame temsapakdni — punnd'punndni vtsali 
Ekadasa kriya c'ati—catupanhasa sabbatha. 
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24 TYPES OF “BEAUTIFUL” CONSCIOUSNESS 
OF THE SENSUOUS SPHERE 


§ 6. Excluding those that are evil and without Hetu, 
the rest are called “Beautiful”. They number 
either fifty-nine or ninety-one. 

(Eight Types of Moral Consciousness) 


1. One consciousness, unprompted, accompanied 
by pleasure, combined with knowledge, * 

2. One consciousness, prompted, accompanied 
by pleasure, combined with knowledge, 

3. One consciousness, unprompted, accompanied 
by pleasure, uncombined with knowledge, 

4. One consciousness, prompted, accompanied 
by pleasure, uncombined with knowledge, 

5. One consciousness, unprompted, accompanied 
by indifference 1 , combined with knowledge, 

6. One consciousness, prompted, accompanied 
by indifference, combined with knowledge, 

7. One consciousness, unprompted, accompanied 
by indifference, uncombined with knowledge, 

8. One consciousness, prompted, accompanied 
by indifference, uncombined with knowledge. 

These are the eight types of moral consciousness 
of the sensuous sphere. 


(Eight types of Resultant Consciousness) 

9. One consciousness, unprompted, accompanied 
by pleasure, combined with knowledge, 




i See note 42. 
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10. One consciousness, prompted, accompanied 
by pleasure, combined with knowledge, 

11. One consciousness, unprompted, accompanied 
by pleasure, uncombined with knowledge, 

12. One consciousness, prompted, accompanied 
by pleasure, uncombined with knowledge, 

13. One consciousness, unprompted, accompanied 
by indifference, combined with knowledge, 

14. One consciousness, prompted, accompanied 
by indifference, combined with knowledge, 

15. One consciousness, unprompted, accompanied 
by indifference, uncombined with knowledge, 

16. One consciousness, prompted, accompanied 
by indifference, uncombined with knowledge. 

These are the eight types of Resultant Conscious¬ 
ness, with Hetus, of the sensuous sphere. 


(Eight Types of Functional Consciousness) 

17. One consciousness, unprompted, accompanied 
by pleasure, combined with knowledge, 

18. One consciousness, prompted, accompanied 
by pleasure, combined with knowledge, 

19. One consciousness, unprompted, accompanied 
by pleasure, uncombined with knowledge, 

20. One consciousness, prompted, accompanied 
by pleasure, uncombined with knowledge, 

21. One consciousness, unprompted, accompanied 
by indifference, combined with knowledge, 

22. One consciousness, prompted, accompanied 
by indifference, combined with knowledge, 
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23. One consciousness, unprompted, accompanied 
by indifference, uncombined with knowledge, 

24. One consciousness, prompted, accompanied 
by indifference, uncombined with knowledge. 

These are the eight types of Functional Conscious¬ 
ness; with Hetus, of the sensuous sphere. 

Thus end, in all, the moral, resultant, functional 
types of consciousness, with Hetus, of the sensuous 
sphere. 

(Summary) 

The moral, resultant, and functional types of 
consciousness of the sensuous sphere, with Hetus, 
which differ according to feeling, knowledge, and 
inducement, should be understood as twenty-four. 

In the sensuous sphere twenty-three are “Result¬ 
ant”, twenty “Moral” and “Immoral”, and eleven 
are “Functional”; fifty-four in all. 

Notes;— 

28. Sobhana —so-called because they yield good 
qualities, and are connected with blameless roots 
such as generosity, loving-kindness, and knowledge. 
Corny. 

29. Papa is that which leads to misery. Evil or 
bad is a better rendering than sin which has a Chris¬ 
tian outlook. 

30. Hetuka —All the Cittas that are to be described 
hereafter, are called Sahetukas, with Hetus, opposed 
to the Ahetukas of the foregoing section. Of the 
twenty-four Kamavacara Sobhana Cittas, twelve are 
connected with two good Hetus-generosity ( alobha ), 
loving-kindness ( adosa ), twelve with three-good 
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Hetus-generosity, loving-kindness, and knowledge 
( amoha ). 

31. Fifty-nine or Ninety-one: 

Kamavacara — 24 

Rupavacara — 15 

Arupavacara — 12 

Lokuttara — 8 

When the eight Lokuttara Gittas are developed by 
means of each of the five Kusala Rupa Jhanas , as will 
be explained at the end of this chapter, they total 40. 

Then 24+15+ 12 + 40=91. 

32. Nana is that which understands the reality. 
(Corny.) Here Nana is synonymous with wisdom, 
reason, or knowledge. It is opposed to Moha (igno¬ 
rance, delusion, or stupidity). 

33. Asankharika —unprompted— 

According to the commentary one does a good act 
on the spur of the moment without any particular 
inducement either from within or without, owing to 
physical and mental fitness, due to good food, 
climate, etc., and as a result of having performed 
similar actions in the past. 

§ § § § 

34. All good acts are done by one of these first 
eight Gittas. Their corresponding effects are the 
next eight resultant Gittas. The eight Ahetuka Vipdka 
Cittas are also the due effects of these Kusala Gittas. 
It therefore follows that there are sixteen Vipdka 
Cittas corresponding to eight Kusala Cittas, whereas 
in the case of twelve Akusala Cittas there are only 
seven Ahetuka Vipdka Cittas. 
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The Buddhas and Arahats also experience all 
these twenty-three types of Vipaka Cittas as they 
are bound to reap the good and bad effects of their 
past actions till they die. But they do not experi¬ 
ence the first eight Kusala Cittas as they do not 
accumulate fresh Kamma that has any reproductive 
power, since they have extirpated all fetters that bind 
to existence. When they do any good act, instead 
of the usual Kusala Cittas, they experience the eight 
Kriya Cittas which possess no reproductive energy. 
Ordinary persons and even Holy Ones of the first 
three, grades of Saintship do not experience these 
eight Cittas. 

§ § § § 

35. Illustrations for the first eight Kusala Cittas:— 

1. One understandingly gives something to a 
beggar at once with joy. 

2. One understandingly gives something to a 
beggar with joy, after deliberation, or being in¬ 
duced by another. 

3. A child, without any understanding, sees a 
monk and salutes him at once. A person automati¬ 
cally recites a Holy Text without understanding 
the meaning. 

4. A child, without any understanding, salutes 
a monk, as instructed by the mother. 

A person repeats a Holy Text, as taught by 
another, without understanding the meaning. 

The remaining four types should be understood 
in the same way, substituting indifference for joy. 





rOpavacara citta • 


40 

§7 

(RtfPAVACARA GITTANI—15) 

(Rupdvacara Kusala Cittani — 5 ) 

1 • Vitakka-Vicara-Piti-Sukh 4 Ekaggata-sahitam Pathamaj- 
jhana-Kusalacittarh. 

2 . Vicara-Piti-Sukh 4 Ekkaggaid-sahitam Dutiyajjhana- 
Kusalacittam, 

5 . Piti-Sukh 4 Ekaggata-sahitam T atiyajjhana-Kusalacittam, 
4 • Sukh 4 Ekaggata-sahitam Catutthajjhana-Kusalacittam, 
5 • Upekkh 4 Ekaggata-sahitam Pahcamajjhana-Kusalacit- 
tan c’ati. 

/man/ /wwca ’pi Rupdvacara-Kusalacittdni ndma . 

(Rupdvacara Vipaka Cittani — 5 ) 

/. Vitakka-Vicar a-Piti-Sukh 4 Ekaggata-sahitam Pathamaj - 
jhdna- Vipakacitam, 

2 . Vicara-Piti-Sukh 4 Ekaggata-sahitam Dutiyajjhana- 

Vipakacittam, 

3 . Piti-Sukh c Ekaggata-sahitam Tatiyajjhana- Vipakacit- 

tarn, 

4 . »SfaAA * Ekaggata-sahitam Catutthajjhdna-Vipakacittam, 

5 . Upekkh 4 Ekaggata-sahitam Pancamajjhana-Vipdkacit- 

tan c’ati. 

Imdnipanca ’pi Rupdvacara-Vipakacittdni ndma. 

(Rupdvacara Kriyd Cittani— 5 ) 

/. Vitakka-Vicara-Piti-Sukh 4 Ekaggata-sahitam Pathamaj- 
jhana-Kriyacittam, 

2 . Vicara-Piti-Sukh * Ekaggata-sahitam Dutiyajjhana- 
Kriyacittam , 
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3 . Piti-Sukk * Ekaggata-sahitam Taliyajjhdna-Kriydcittam , 

4. Sukh * Ekaggata-sahitam Catutthajjhdna-Kriyacittam , 

5 . Upekkh ‘ Ekaggata-sahitam Pancamajjhdna-Kriyacittan 

- c’ati . 

panca ’pi Rupdvacara-Kriydcittdni nama . 

Icc’evam sabbatha’pi pannarasa Rupavacara Kusala - 
Vipaka-Kriyacittani samattdni . 

' Pancadha jhanabhedena—rupavacaramanasam 
Punnapakakriyabheda —taw pancadasadha bhave . 


§7 

(FORM-SPHERE CONSCIOUSNESS—15) 


(Form-Sphere Moral Consciousness—5) 


1. First Jhana consciousness together with initial appli¬ 

cation, sustained application, joy, happiness, and 
one-pointedness, 

2. Second Jhana consciousness together with sustained 

application, joy, happiness, and one-pointedness, 

3. Third Jhana consciousness together with joy, happi¬ 

ness, and one-pointedness, 

4. Fourth Jhana consciousness together with happi¬ 

ness and one-pointedness, 

5. Fifth Jhana cunsciousness together with equanimity 

and one-pointedness. 

These are the five types of Form-Sphere Moral consci¬ 
ousness. 
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(Form-Sphere Resultant Consciousness—5) 

1. First Jhana Resultant consciousness together with 

initial application, sustained application, joy, 
happiness, and one-pointedness, 

2 . Second Jhana Resultant consciousness together with 

sustained application, joy, happiness, and one- 
pointedness, 

3. Third Jhana Resultant consciousness together with 

joy, happiness, and one-pointedness, 

4. Fourth Jhana Resultant consciousness together with 

happiness and one-pointedness, 

5. Fifth Jhana Resultant consciousness together with 

equanimity and one-pointedness. 

These are the five typfes of Jhana Resultant conscious¬ 
ness. 

(Form-Sphere Functional Consciousness—5) 

1. First Jhana Functional consciousness together with 

initial application, sustained application, joy, 
happiness, and one-pointedness, 

2. Second Jhana Functional consciousness together with 

sustained application, joy, happiness, and one- 
pointedness. 

3. Third Jhana Functional consciousness together with 

joy, happiness, and one-pointedness, 

4. Fourth Jhana Functional consciousness together with 

happiness and one-pointedness, 

5. Fifth Jhana Functional consciousness together with 

equanimity and one-pointedness. 

These,are the five types of Form-Sphere Functional 
consciousness. 
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Thus end, in all, the fifteen types of Form-Sphere 
Moral, Resultant, and Functional consciousness. 
(Summary) 

Form-Sphere consciousness is fivefold according to 
different Jhanas. That becomes fifteenfold accord¬ 
ing to Moral, Resultant and Functional types. 


Notes:— 

36. Rupavacara— 

There are three planes of existence—namely. 
Sensuous sphere (Kamaloka), Form-sphere (Rupaloka), 
and Formless-sphere (Arupaloka). The four states of 
misery ( Apaya ), human realm (Mantissa), and the six 
celestial realms ( Devaloka) constitute the Kamaloka. 
It is so called because sense desires play a predomi- 
nant part in this sphere. The four states of misery 
are called Duggati (evil states). Evil-doers are bom 
in'such states. The remaining seven are called Sugati 
(good states). The good are born in these states of 
sensuous bliss. 

The more evolved persons, who seek no delight in 
ordinary sense desires, but are interested in higher 
spiritual values, must naturally be born in congenial 
places in harmony with their lofty aspirations. Even 
in the human realm it is they who retire to solitude 
and engage themselves in meditation. 

Such meditation (Bhavana) is of two kinds— Sama- 
tha (concentration) and Vipassana (insight). Samatha, 
which means calm, is gained by developing the 
Jhanas. Vipassana is seeing things as they truly are. 
With the aid of Jhanas one could develop higher 
psychic powers ( Abhinna ). It is Vipassana that leads 
to Saintship. 




JHANA 

Those who develop Jhanas are born after death in 
higher Form-spheres ( Riipaloka) and Formless-spheres 
(Arupaloka). 

In the Formless-spheres there is no body but only 
mind. As a rule, both mind and body are inter¬ 
related, interdependent, and inseparable. But by 
will power there is a possibility for the mind to be 
separated from the body and vice versa temporarily. 
Beings born in celestial realms and Form-spheres are 
supposed to possess very subtle material forms. 

. The Compendium of Philosophy states that 
“Rupaloka is so called because the subtle residu-um 
of matter is said, in that place of existence, to be still 
met with. Arupaloka is so called because no trace 
of matter is held to be found in it,” 

That which frequents the Rupa sphere is Riipd - 
vacara . There are fifteen cittas pertaining to it. Five 
are Kusalas , which one can develop in this life itself. 
Five are their corresponding Vipakas which are expe¬ 
rienced after death in the Rupa-sphere. Five are 
Kriya cittas, which are experienced only by Buddhas 
and Arahats either in this life or by Arahats in 
the Rupa-sphere. 

37. JHANA —Skr. Dhydna — 

The Pali term is derived from the root i( jhe ”, to 
think. Venerable Buddhaghosa explains Jhana as 
follows:— “Aramman *. upanijjhanato paccanikajhdpanato 
vd jhanarii ”—Jhana is so called because it thinks 
closely of an object or because it burns those adverse 
things (hindrances— Ntvaranas). 

By Jhana is meant wilful concentration on an 
object. 
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Of the forty objects of concentration, enumerated 
in the 9 th chapter of this book, the aspirant selects an 
object that appeals most to his temperament. This ob¬ 
ject is called Parikamma Nimitta —preliminary object. 

He now intently concentrates on this object until 
he becomes so wholly absorbed in it that all adven¬ 
titious thoughts get ipso facto excluded from the 
mind. A stage is ultimately reached when he is 
able to visualise the object even with closed eyes. 
On this visualised image ( Uggaha nimitta) he concen¬ 
trates continuously until it develops into a concep¬ 
tualised image {Patibhdga nimitta ). 

As an illustration let us take the Pathavi Kasina. 

A circle of about one span and four inches in 
diameter is made and the surface is covered with 
dawn-coloured clay and smoothed well. If there be 
not enough clay of the dawn colour, he may put in 
some other kind of clay beneath. 

This hypnotic circle is known as the Parikamma 
Nimitta . Now he places this object about two and 
half cubits away from him and concentrates on it, 
saying mentally or inaudibly— Pathavi or earth. The 
purpose is to gain the one-pointedness of the mind. 
When he does this for some time—perhaps weeksi or 
months, or years—he would be able to close his eyes 
and visualise the object. This visualised object is 
called Uggaha Nimitta . Then he concentrates on this 
visualised image, which is an exact mental replica of 
the object, until it develops into a conceptualised 
image which is called Patibhdga Nimitta . 

The difference between the first visualised image 
and the conceptualised image is that in the former 
the fault of the device appears, whilst the latter is 
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clear of all such defects and is like a “well-bumished- 
conchshell”. The latter possesses neither colour nor 
form. “It is just a mode of appearance, and is born 
of perception.” 

As he continually concentrates on this abstract 
concept he is said to be in possession of “piroximate 
concentration” ( Upacara samadhi) and the innate five 
Hindrances to progress (Nivarana), such as sensuous 
desire ( Kamacchanda ), hatred ( Patigha ), sloth and 
torpor ( Thlna Middha), restlessness and brooding 
( Uddhacca , Kukkucca), and doubts ( Vicikiccha ) are 
temporarily inhibited. 

Eventually he gains “ecstatic concentration” 
(Appana Samadhi) and becomes enwrapt in Jhana, 
enjoying the calmness and serenity of a one-pointed 
mind. 

As he is about to gain Appana Samadhi a thought 
process runs as follows:— 

Bhavanga, Manodvaravajjana, Parikamma, Upacara, 
Anuloma, Gotrabhu, Appana. 

if if * * . * 

When the stream of consciousness is arrested, there 
arises the Mind-door consciousness taking for its 
object the Patibhaga Nimitta. This is followed by 
the Javana process which, as the case may be, starts 
with either Parikamma or Upacara. Parikamma is the 
preliminary or initial thought-moment. Upacara 
means proximate, because it is close to the Appana 
Samadhi. It is at the Anuloma or “adaptation” 
thought-moment that the mind qualifies itself for 
the final Appana. It is so called because it arises in 
conformity with Appana. This is followed by Gotrabhu, 
the thought moment that transcends the Kama-plane. 
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Gotrabhu means that which subdues (bhti) the Kama- 
lineage ( Gotra ). All the thought moments of this 
Javana process upto the Gotrabhu moment are Kama- 
vacara thoughts. Immediately after this transitional 
stage of Gotrabhu there arises only for a duration of 
one moment the Appana thought that leads to 
ecstatic concentration. This consciousness belongs 
to the Rupa-plane, and is termed the First Rupa 
Jhana. In the case of an Arahat it is a Kriya citta, 
otherwise it is a Kusala. 

This consciousness lasts for one thought moment 
and then subsides into the Bhavanga state. 

• The aspirant continues his concentration and 
develops in the foregoing manner the second, third, 
fourth, and fifth Jhanas. 

The five Jhana Vipakas are the corresponding Re¬ 
sultants of the five Morals. They are experienced in 
the Form-sphere itself and not in the Kama-sphere. 
Kusala and Kriya Jhanas could be experienced in the 
Kama-sphere continuously even for a whole day. 

The five factors, Vitakka, Vicara, Piti, Sukha, Ekag- 
gata, collectively found in the Appana consciousness, 
constitute what is technically known as Jhana. In 
the second Jhana the first factor is eliminated, in 
the third the first two are eliminated, in the fourth 
the first three factors are eliminated, whilst in the 
fifth even happiness is abandoned and is substituted 
by equanimity. 

Sometimes these ff^e Jhanas are treated as four, 
as mentioned in the Visuddhimagga. In that case 
the second Jhana consists of three constituents as 
both Vitakka and Vicara are eliminated at once. 
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38. Vitakka —is derived from“oi”+ V“takk”, to 
think. Generally the term is used in the sense of 
thinking or reflection. Here it is used in a technical 
sense. It is that which directs the. concomitant pro¬ 
perties towards the object. ( Arammanam vitakketi 
sampayuttadhamme abhiniropetVti vitakko). Just as a 
king’s favourite would conduct a villager to the 
palace, even so Vitakka directs the mind towards 
the object. 

Vitakka is an unmoral mental property which, 
when associated with a Kusala or Akusala Citta, be¬ 
comes either moral or immoral. A developed form 
of this Vitakka is found in the first Jhana conscious¬ 
ness. A still more developed form of Vitakka is 
found ii^ the Path-consciousness (Magga citta) as 
Samma-Sarikappa (Right thoughts). The vitakka of the 
Path-consciousness directs the mental properties 
towards Nibbana and destroys Miccha (wrong or evil) 
Vitakka such as thoughts of sense desire {Kama), 
thoughts of hatred {Vyapada), and thoughts of cruelty 
{Vikimsd). The Vitakka of the Jhana consciousness 
temporarily inhibits sloth and torpor ( Thina-middha) 
one of the five Hindrances {Nivarana). 

Through continued practice the second Jhana is 
obtained by eliminating Vitakka. When four Jhanas 
are taken into account instead of the five, the second 
Jhana is obtained by eliminating both Vitakka and 
Vicara at the same time. 

39. Vicara is derived from .“vi” + “ car ”, to 
move, or wander. Its usqal equivalent is investiga¬ 
tion. Here it is used in the sense of sustained 
application of the mind on the object. It tempo¬ 
rarily inhibits doubts {Vicikiccha). 
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According to the commentary Vicara is that which 
moves around the object. Examination of the 
object is its characteristic. As Jhana factors they 
are co-relates. Vitakka is like the flying of a bee to¬ 
wards a flower, Vicara is like its buzzing around it. 

40. Piti is zest, joy, or pleasurable interest. It is 
derived from V "pi”, to please, to delight. It is not 
a kind of feeling ( Vedana ) like Sukha. It is, so to say, 
its precursor. Like the first two Jhana factors Piti 
is also a mental property found in both moral and 
immoral consciousness. Creating an interest in the 
object is its characteristic. Piti inhibits Vyapdda, 
illwill or aversion. 

There are five kinds of Piti:— 

1. Khuddaka Piti, the thrill of joy that causes ‘ the 

flesh to creep ’. 

2. Khanika Piti, instantaneous joy like a flash of 

lightning. 

3. Okkantika Piti, the flood of joy like the breakers 

on a seashore. 

4. Ubhega Piti, transporting joy which enables 

one to float in the air just as a lump of 

cotton carried by the wind. 

5. Pharana Piti, suffusing joy, which pervades the 

whole body like a full blown bladder or like 

a flood that overflows small tanks and ponds. 

41. Sukha is bliss or happiness. It is a kind of 
pleasant feeling. It is opposed to Uddhacca and Kuk. 
kucca (restlessness and brooding). As Vitakka is the 
precursor of Vicara so is Piti the precursor of Sukha. 

The enjoyment of the desired object is its charac¬ 
teristic. It is like a king that enjoys a delicious dish. 

4 
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Piti creates an interest in the object, whilst Sukha 
enables one to enjoy the object - . 

Like the sight of an oasis to a weary traveller, is 
Piti. Like drinking water and bathing therein, is 
Sukha . 

This mental Sukha which should be differentiated 
from Ahetuka Kayika (physical) happiness is identical 
with Somanassa. But it is a joy disconnected with 
material pleasures. This pleasurable feeling is the 
inevitable outcome of renouncing them {Miramis a 
Sukha). Nibbanic bliss is yet far more subtle than 
Jhanic bliss. There is no feeling in the enjoyment 
of Nibbana. The total release from suffering {Duk- 
khupasama) is itself Nibbanic bliss. It is comparable 
to the “ease” of an invalid who is perfectly cured 
of a disease. It is a bliss of relief. 

e 42. Upekkha —literally means seeing {ikkhati) im¬ 
partially (upa =yutlito). It is viewing an object with 
a balanced mind. Atthasalini states:—“This is im¬ 
partiality ( majjhattam) in connection with the ob¬ 
ject, and implies a discriminative knowledge ( Parte- 
chindanakam nanam).” 

This explanation applies strictly to Upekkha found 
in Sobhana consciousness accompanied by wisdom. 
Upekkha found in the Akusalas and Ahetukas is just 
neutral feeling, without the least trace of any dis¬ 
criminative knowledge. In the Kdmdvacara Sobhanas, 
too, there may arise that neutral feeling, as in the 
case of one hearing the Dhamma without any plea- 
surable interest, and a subtle form of Upekkha that 
views the object with deliberate impartiality and 
discriminative knowledge, as in the case of a wise 
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person who hears the Dhamma with a critical and 
impartial mind.* 

Upekkha of the Jhana consciousness, in particular, 
is of ethical and psychological importance. It cer¬ 
tainly is not the ordinary kind of Upekkha, generally 
found in the Akusala consciousness which comes 
naturally to an evil-doer. The Jhana Upekkha has 
been developed by a strong will-power. Realising 
that pleasurable feeling is also gross, the Yogi elimi¬ 
nates it as he did the other three Jhana factors, and 
develops the more subtle and peaceful Upekkha. 
On the attainment of the fifth Jhana breathing 
ceases. As he has transcended both pain and plea¬ 
sure by will-power, he is immune to pain too. 

This Upekkha is a highly refined form of the ordi¬ 
nary Tatramajjhattata, even-mindedness, one of the 
moral mental properties, latent in all types of Sob- 
hana consciousness. 

In the Pali phrase— Upekkha satiparisuddhim —purity 
of mindfulness which comes of equanimity—it is the 
tatramajjhattata that is referred to. This is latent in 
the first four Jhanas too. In the fifth Jhana this 
tatramajjhattata is singled out and becomes highly 
refined. Both neutral feeling ( Upekkha Vedatid) and 
equanimity that correspond to the one Pali term 
Upekkha are found in the fifth Jhana. 

Thus there appear to be four kinds of Upekkha, 
®i«:-(l) just neutral feeling, found in the six Akusala 
Cittas , (2) sensitive passive neutral feeling ( Anubha- 
vana Upekkha) found in the eight Ahetuka sense- 
door consciousness ( doipanca-vihhana), (3) intellec¬ 
tual Upekkha, found mostly in the two Sobhana 
Kiriya Cittas, accompanied by knowledge, and 
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sometimes in the two Sobhana Kusala Cittas, accom¬ 
panied by knowledge, and (4) ethical Upekkha, 
found in all the Sobhana Cittas, especially in the 
fifth Jhana. 

I include Brahmaviharupekkha and Sahkhdrupekkha 
in both intellectual and ethical Upekkha.* 

The first is equanimity amidst all vicissitudes of 
life. The second is neither attachment nor aversion 
with respect to all conditioned things. 

Visuddhimagga enumerates ten kinds of Upekkha. 
See the Path of Purity—V ol. II, PP- 184—186. 

43. Ekaggata (eka + agga + ta) lit., one-pointedness. 
This is a mental property common to all Jhanas. 
By Samma Samadhi-BL ight concentration, is meant 
this Ekaggata found in the Path-consciousness. 


(AROPAVACARA CITTANI—12) 


§8 

> (Arupavacara Kusala Cittani — 4 ) 


( 1 ) Akdsdnancdyatanakusalacittam, ( 2 ) Viniidnancd- 
yalanakusalacittam, ( 3 ) ' Akihcanndyatanakusalacittam, 
{ 4 ) N'eva sanna N’ dsannayatanakusalacittan, c'ati. 
Imani cattari’pi Arupavacarakusalacittani ndma. 


{Arupavacara Vipaka Cittani — 4 ) 

( 5 ) Akasdnahcdyatanavipakacittam, ( 6 ) Vinnanahca- 
yatanavipdkacittaih, ( 7 ) Akihcahnayatanavipakacittam. 


* See Compendium of Philosophy, pp. 14, 66, 21*9—232. 
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(5) N'eva sannd N'asanndyatanavipdkacittah c'ati. 
Imani cattdri'pi Arupdvacaravipakacittani nama . 

(Ariipavacara Kriya Cittani — 4 ) 

(g) Akdsdnancdyatanakriyacitta?h, ( 10 ) - Vinnanancd- 

yatanakriyacittam, (if) Akincahndyatanakriydciltam, 
( 12 ) N'eva sauna N'dsanhdyaianakriydcittan c'dti . 
Imdni cattdri'pi Arupdoacaraknyacittani nama . 

Icc'evam sabbatha'pi dvddasa Arupdvacara-Kusala - 
Vipaka-Kriydcittani samattani. ♦ 

Alambanappabhedhena — catudhd'ruppamanasam 
Punnapakakriyabheda—puna dvadasadhd. thitarn . . 

§8 

(FORMLESS-SPHERE CONSCIOUSNESS—12) 


(Formless-Sphere Moral Consciousness—4) 


(1) Moral Jhana consciousness dwelling on the* “In¬ 
finity of Space”, 1 

(2) Moral Jhana consciousness dwelling on the “In¬ 
finity of Consciousness”, 3 

(3) Moral Jhana consciousness dwelling on “Noth¬ 
ingness”, 8 

(4) Moral Jhana consciousness wherein “perception 
neither is nor is not 

1 AbdsdnaHcdyatana—Akdsa + anania + ay a tana, Anantam + y a *=* 

anantya — anaHca = end-less-ness. 

Akasa -f anaHca -f- ah as anaHca, Ay&twa is used here in the sense of 

abode (Adhifthanapthcna) 

2 VinnanaHcayatana— ViHHana -f- anania -f ya *=* vinnanananiya = 

viHHananca, " Na ” of ananta is elided, and the final “ a” of 

Virmdna is shortened 

3 AkiHcaHHayatana—AkiHccmassa bhdvo =* akincannam. 
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These are the four types of Arupajhana Moral 
- consciousness. 


(Formless-sphere Resultant Consciousness—4) 

(5.) Resultant Jhana-consciousness dwelling on the 
“Infinity of Space”, 

(6) Resultant Jhana-consciousness dwelling on the 
“Infinity of Consciousness”, 

(7) Resultant Jhana-consciousness dwelling on 
“Nothingness”, 

(8) Resultant Jhana-consciousness wherein “percep¬ 
tion neither is nor is not ”. 

These are the four types of Arupajhana Resultant 
consciousness. 

(Formless-sphere Functional Consciousness 4) 

(9) Functional Jhana-consciousness dwelling on the 
“Infinity of Space”, 

(10) Functional Jhana-consciousness dwelling on the 

“Infinity of Consciousness”, 

(11) Functional Jhana-consciousness dwelling on 
“Nothingness”, 

(12) Functional Jhana-consciousness wherein “per¬ 
ception neither is nor is not”. 

These are the four types of Arupajhana Functional 
consciousness. 

Thus end, in all, the twelve types of Ariipa Jhana 
Moral, Resultant, and Functional consciousness. 1 


1 Both Rxipa and Ariipa Cittas are collectively termed “ Mahag - 
gata” which, literally, means *great-gone-toi.e., developed. 
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(Summary) 

Arupajhana consciousness is twelvefold, differing 
according to the objects. Again they stand at 
twelve according to Moral, Resultant, and Func¬ 
tional types. 

Notes:— 

44. Arupa Jhdna — 

The Yogi who has developed the Rupa Jhanas and 
who wishes to develop the Arupa Jhanas now con¬ 
centrates on the Patibhaga Nimitta mentioned in 
the previous section. As he does so, a faint light, 
like a fire fly, issues from the Kasina object. He 
wills it to expand until it covers the whole space. 
Now he sees nothing but this light pervading every¬ 
where. This developed space is not a reality but a 
mere concept. In Pali this space is called Kasinug - 
ghdtimdkdsa (space issuing forth from the Kasina 
object). On this concept he concentrates thinking 
“Akaso ananto” ‘Infinite is space* until he develops 
the first Arupa Jhdna — Akasanancayatana . 

As in the case of the Rupa Jhanas a thought- 
process runs as follows:— 

Manodvaravajjana Parikkamma , Upacara , Anuloma , 
Gotrabhu , Akasanancayatana . 

Parikamma thought-moment may or may not 
occur. 

The Arupa Jhdna thought-moment occurs only 
for a moment, and then the consciousness lapses 
into Bhavanga consciousness. 

Again he concentrates on the first Arupa 
Jhdna thinking —‘Vinnanam anantam’. ‘Infinite is 
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consciousness * until he develops the second Ariipa 
Jhana —“ Viniianancayatana 99 . 

To develop the third Ariipa Jhana —“ Akiiicahnd- 
yatana 99 —the Yogi takes for his object the first Ariipa 
Jhana consciousness and thinks— c Natthi kind 9 , 
“There is nothing whatever 99 . 

The fourth Ariipa Jhana consciousnesses developed 
by taking the third Ariipa Jhana consciousness as 
the object. The third Ariipa Jhana is so subtle and 
refined that one cannot definitely say whether there 
is a consciousness or not. As he concentrates thus 
on the third consciousness he develops the fourth 
Jhana . Although the term “ Saniid 99 is used here, 
Vedandy (feeling) and Sankhardy (volitional activities) 
are also included therein. 

The five Riipa Jhanas differ according to the Jhana 
factors. These four Ariipa JhanaSy on the other hand, 
differ according to the objects of concentration. 
The first and the third have two concepts ( Panhatti ). 
They are the concept of the* infinity of space and 
the concept of nothingness. The second and the 
fourth Jhana consciousness have for their objects the 
first and the third Jhana consciousness. 

These four Ariipa Jhanas have their correspond¬ 
ing effects in the Ariipa spheres. The four Kriya 
Jhanas are experienced only by Buddhas and 
Arahats. 

In all these twelve Jhana Cittas are found the two 
Jhana factors— Upekkhd and Ekaggatd —that consti¬ 
tute the fifth Rupa Jhana . 
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(LOKUTTARA GITTANI—8) 


(Lokuttara Kusala Cittani — 4 ) 


(*) Sotapattimaggacittam, ( 2 ) Sakadagamimaggacittam , 
( 3 ) Anagamimaggacittam , ( 4 ) Arahattamaggacittan c'ati - 

itnani cattarVpi Lokuttarakusalacittani ndma . 


{Lokuttara Vipaka Cittani — 4 ) 


(j) Sotapattiphalacittarh , (6) » Sakaddgamiphalacittam, 

(7) Anagamipkalacittam, ( 8 ) Arahattaphalacittan c'ati - 

imam cattari'pi Lokuttaravipakacittdni ndma . 

Icce'vam sabbathd'pi attha Lokuttara-Kusala-Vipaka- 
cittdni samattani . 

Catummaggappkedhena—catudhd kusalam tathd 
Pakam tassa phalattd'ti — atthadka*nuttaram matam . 


Dvadasakusalan'evam — kusaldn’ekamsati 
Chattims'eva vipakani—kriydcittdni visati. 

Catupanndsadhd kame—Rape pannaras'iraye 
Cittani dvadas 9 Aruppe — atthadhd'nuttarc tathd . 
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SUPRAMUNDANE CONSCIOUSNESS 


(SUPRAMUNDANE CONSCIOUSNESS-8) 


(Moral Supramundane Consciousness—4) 

(I) Sotapatti Path-consciousness, (2) Sakadagami 
Path-consciousness, (3) Anagami Path-consciousness, 
(4) Arahatta Path-consciousness. 

These are the four types of Supramundane Moral 
consciousness. 

(Resultant Supramundane Consciousness—4) 

(5) Sotapatti Fruit-consciousness, (6) Sakadagami 
Fruit-consciousness, (7) Anagami Fruit-consciousness 
(8) Arahatta Fruit-consciousness. 

These are the four types of Supramundane Re¬ 
sultant consciousness. 

• Thus end, in all, the eight types of Supramundane 
Moral and Resultant consciousness. 

Differing according to the four Paths the Moral 
Consciousness is fourfold. So are the Resultants, 
being their fruits. The Supramundane should be 
understood as eightfold. 

(Summary) 

Thus the “Immorals” are twelve, the “Morals” 
are twenty-one, the “Resultants” are thirty-six, the 
“Functionals ” are twenty. 

In the Sensuous-Sphere, they say, are fifty-four 
types of consciousness, in the Form-Sphere are fifteen, 
in the Formless-Sphere are twelve, in the Supra¬ 
mundane are eight. 
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10 

(EKAVlSASATANI CITTANI— 121) 


Ittham'ekuna navuti—ppabhedham pana rnanasam 
Ekavisasatam v'atha—vibhajanti vicakkhana. 

Katham'ekuna navutividham cittam ekavisasatam hoti? 
(/) Vitakka—vicara-piti-sukh' ekaggata-sahitam Pat- 
hamajjhdna-Sotdpattimagga cittam, 

(s) Vicara-piti-sukh’ekaggata-sahitam Dutiyajjhana-So- 

tapattimaggacittam, 

( 3 ) Piti-sukh’ekaggata-sahitam Tatiyajjhana-Sotdpatti- 

maggacittam, 

( 4 ) Sukhkekaggata-sahitam Catutthajjhana Sotapalti- 
maggacittam, 

(5) Upekkh-ekaggata-sahitam Pancamajjhdna Sot&patti- 
maggacilah c'ati. 

Imani panca’pi Sotapaltimaggacittani nama. 

Tatha Sakadagamimagga, Anagamimagga, Arahatla- 
maggacittan c'ati samavisati maggacittani. Tatha phala- 
cittdni c'ati samacatldlisa Lokuttaracittdni bhavanti'ti. 


Jhanangayogabhedhena — katv'ekekan tu pancadha 
Vuccata'nuttaram cittam—cattalisavidhanti ca. 

Tatha ca rupavaccarath — gayhatd'nuttaram tatha 
Pathamddijhanabhede — druppanca'pi pancame 

Ekddasavidham tasma—pathamddikam’iritam 
Jhdnam'ekekam’ante tu—tevisatividham bhave. 

Sattatimsavidham punnam—dvipannasavidham tatha 
Pakam’iccahu cittdni—ekavisasatam budha'ti. 

Iti Abhidhammatthasangahe Cittasangahavibhago nama 
Pathamo Paricchedo. 
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TYPES OF CONSCIOUSNESS 


(121 TYPES OF CONSCIOUSNESS) 

The different classes of consciousness, which thus 
number eighty-nine, the wise divide into one hund¬ 
red and twenty-one. 

How does consciousness which is analysed into 
eighty-nine become one hundred and twenty one? 

1. The First Jhana Sotapatti Path-consciousness together 

with initial application, sustained application, 

joy, happiness, and one-pointedness, 

2. The Second Jhana Sotapatti Path-consciousness to¬ 

gether with sustained application, joy, happiness, 

and one-pointedness, 

3. The Third Jhana Sotapatti Path-consciousness together 

with joy, happiness, and one-pointedness, 

4. The Fourth Jhana Sotapatti Path-consciousness to¬ 

gether with happiness and one-pointedness, 

5. The Fifth Jhana Sotapatti Path-consciousness together 

with equanimity and one-pointedness. 

These are the five types of Sotapatti Path-cons¬ 
ciousness. 

So are the Sakadagdrni Path-consciousness, Anagami 
Path-consciousness, and Arahatta Path-conscious¬ 
ness, making exactly twenty classes of conscious¬ 
ness. Similarly there are twenty classes of Fruit- 
consciousness. Thus there are forty types of Supra- 
mundane consciousness. 

(Summary) 

Dividing each (supramundane) consciousness into 
five kinds according to different Jhana factors, the 
supramundane consciousness, it is said becomes 40. 

As the Form-Sphere consciousness is treated as 
first Jhana consciousness and so on, even so is the 
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supramundane consciousness. The Formless-Sphere 
consciousness is included in the fifth Jhana. 

Thus the Jhanas beginning from the first amount 
to twelve, they say. The last Jhana ( i.e ., the fifth) 
totals twenty-three. 

Thirty-seven are Morals, fifty-two are Resultants; 
thus the wise say that there are one-hundred and ' 
twenty-one types of consciousness. 

Thus ends the first chapter of the Abhidhammat- 
tha Sangaha which deals with the Analysis of the 
consciousness. 

45. The Realisation of Nibbana . 

The Yogi who wishes to realise Nibbana tries to 
understand things as they truly are. With his one- 
pointed mind he scrutinises his self and, on due 
examination, discovers that his so-called “I —perso¬ 
nality” is nothing but a mere composition of mind 
and matter—the former consisting of volitional acti¬ 
vities that arise as a result of the senses coming into 
contact with the sense-stimuli, and the latter of 
forces and qualities that manifest themselves in 
multifarious phenomena. 

Having, thus gained a correct view of the real 
nature of his self, freed from the false notion of an 

9 X 

identical substance of mind and matter, he attempts 
to investigate the cause of this “I personality.” 
He realises that everything worldly, himself not ex¬ 
cluded, is conditioned by some cause or causes, past 
or present, and that this existence is due to past 
ignorance, craving, attachment, Kamma, and physi¬ 
cal food of the present life. On account of these five 
causes this personality has arisen and as the past 
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activities have conditioned the present, so the 
present will condition the future. Meditating thus 
\ie transcends all doubts with regard to the past, 
present, and future ( Kankhavitaranavisuddhi ). There- 
upon he contemplates that all conditioned things 
are transient ( Anicca ), subject to suffering ( Dukkha ), 
and devoid of an immortal soul ( Anatta ). Wherever 
he turns his eyes, he sees nought but these three 
characteristics standing out in bold relief. He 
realises that life is a mere flowing, a continuous un¬ 
divided movement. Neither in heaven nor on earth 
does he find any genuine happiness, for every form 
of pleasure is only a prelude to pain. What is 
transient is therefore painful and where change and 
sorrow prevail there cannot be a permanent ego. 

As he is thus absorbed in meditation, a day comes 
when, to his surprise, he witnesses an aura emanat¬ 
ing from his body ( Obhasa ). He experiences an un¬ 
precedented pleasure, happiness, and quietude. 
He becomes even-minded and strenuous. His religi¬ 
ous fervour increases, and mindfulness becomes 
perfect, and Insight extraordinarily keen. Labour¬ 
ing under the misconception that he has attained 
Sainthood, chiefly owing to the presence of the aura, 
he yearns for this state of mind. Soon he realises 
that these temptations are only defilements to In¬ 
sight and that he has not really attained Saint¬ 
hood. Accordingly he endeavours to distinguish 
between the right and the wrong path ( Maggamagga - 
nanadassana Visuddhi). 

Perceiving the right path, he resumes his medita¬ 
tion on the arising ( Udaya Nana) and passing away 
(Vaya Nana) of conditioned things. Of these two 
characteristics the latter becomes more impressed in 
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his mind, because change is more conspicuous than 
becoming. Therefore he turns his attention to the 
contemplation of the dissolution of things ( Bhanga 
Nana). He perceives that both mind and matter, 
which constitute his personality, are in a state of 
constant flux, not remaining for two consecutive 
moments the same. To him then comes the know¬ 
ledge that all dissolving things are fearful ( Bhaya 
Nana). The whole world appears to him like a pit 
of burning embers, a source of danger. Subse¬ 
quently he reflects on the wretchedness and vanity 
(Adinava Nana) of the fearful world and feeling 
disgusted with it (Nibbidd Nana), wishes to escape 
therefrom ( Muncitukamyata Nana). 

With this object in view, he meditates again on 
the three characteristics ( Patisankha Nana), and 
thereafter becomes completely indifferent to all 
conditioned things—having neither attachment nor 
aversion for any worldly object ( Upekkhd Nam). 
Reaching this point of mental culture, he takes for 
his object of special endeavour one of the three 
characteristics that appeals to him most, and 
intently keeps on developing insight in that parti¬ 
cular direction, until that glorious day comes to 
him when, to his indescribable joy, he realises 
Nibbana, his ultimate goal for the first time in his 
life. 

A Javana thought process then runs as follows:— 

1 2 3 4 5 

+ + -h + + 

Parikamma Upacdra Amuloma Gotrabhu Magga 
6 , 7 
++ 

Phala 
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activities have conditioned the present, so the 
present will condition the future. Meditating thus 
he transcends all doubts with regard to the past, 
present, and future ( Kankhavitaranavisuddhi ). There¬ 
upon he contemplates that all conditioned things 
are transient (Anicca), subject to suffering ( Dukkha ), 
and devoid of an immortal soul ( Anatta ). Wherever 
he turns his eyes, he sees nought but these three 
characteristics standing out in bold relief. He 
realises that life is a mere flowing, a continuous un¬ 
divided movement. Neither in heaven nor on earth 
does he find any genuine happiness, for every form 
of pleasure is only a prelude to pain. What is 
transient is therefore painful and where change and 
sorrow prevail there cannot be a permanent ego. 

As he is thus absorbed in meditation, a day comes 
when, to his surprise, he witnesses an aura emanat¬ 
ing from his body ( Obhasa ). He experiences an un¬ 
precedented pleasure, happiness, and quietude. 
He becomes even-minded and strenuous. His religi¬ 
ous fervour increases, and mindfulness becomes 
perfect, and Insight extraordinarily keen. Labour¬ 
ing under the misconception that he has attained 
Sainthood, chiefly owing to the presence of the aura, 
he yearns for this state of mind. Soon he realises 
that these temptations are only defilements to In¬ 
sight and that he has not really attained Saint¬ 
hood. Accordingly he endeavours to distinguish 
between the right and the wrong path ( Maggdmagga - 
nanadassana Visuddhi ). 

Perceiving the right path, he resumes his medita¬ 
tion oil the arising (Udaya Nana) and passing away 
(Vaya Nana) of conditioned things. Of these two 
characteristics the latter becomes more impressed in 
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his mind, because change is more conspicuous than 
becoming. Therefore he turns his attention to the 
contemplation of the dissolution of things ( Bhanga 
Nana). He perceives that both mind and matter, 
which constitute his personality, are in a state of 
constant flux, not remaining for two consecutive 
moments the same. To him then comes the know¬ 
ledge that all dissolving things are fearful ( Bhaya 
Nana). The whole world appears to him like a pit 
of burning embers, a source of danger. Subse¬ 
quently he reflects on the wretchedness and vanity 
(Adinava Nana) of the fearful world and feeling 
disgusted with it ( Nibhidd Nana), wishes to escape 
therefrom ( Muncitukamyata Nana). 

With this object in view, he meditates again on 
the three characteristics ( Patisankha Nana), and 
thereafter becomes completely indifferent to all 
conditioned things—having neither attachment nor 
aversion for any worldly object ( Upekkha Nana). 
Reaching this point of mental culture, he takes for 
his object of special endeavour one of the three 
characteristics that appeals to him most, and 
intently keeps on developing insight in that parti¬ 
cular direction, until that glorious day comes to 
him when, to his indescribable joy, he realises 
Nibbana, his ultimate goal for the first time in his 
life. 

A Javana thought process then runs as follows:— 

1 2 3 4 5 

+ + + + + 

Parikamma Upacara Amuloma Gotrabhti Magga 
6,7 
++ 

Phala 
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When there is no Parikamma thought-moment in 
the case of an individual with keen Insight, there 
arise three Phala thought-moments. 

These nine kinds of Insight, viz-: — Udaya y Vaya y 
Bhanga , Bhaya , Adtnava , Pfibbida, Patisankha , and 
Upekkha, Nanas are collectively called “ Patipadd 
Ndnadassana Visuddhi” —Purity of Vision in Know¬ 
ledge of Progress. 

Insight found in this Supramundane Path Consci¬ 
ousness is known as Ndnadassana Visuddhi —Purity 
of Vision which is knowledge. 

, When the spiritual pilgrim realises Nibbana for 
the first time, he is called a Sotapanna —one who has 
entered the Stream that leads to Nibbana for the first 
time. He is no more a worldling ( Puthujjana ) but an 
Ariya. He eliminates three Fetters—namely, Self¬ 
illusion (Sakkaya ditthi) y Doubts (Vicikiccka), and 
Adherence to Wrongful Rites and Ceremonies 
(Silabbata Pardmasa ). As he has not eradicated all the 
Fetters that bind him to existence, he is reborn seven 
times at the most. In his subsequent birth he may 
or may not be aware of the fact that he is a Sotapanna . 
Nevertheless, he possesses the characteristics peculiar 
to such a Saint. He gains implicit confidence in the 
Buddha, Dhamma, and the Sangha, and would never 
violate any of the five Precepts. He is moreover 
absolved from states of woe, for he is destined to 
Enlightenment. 

Summoning up fresh courage, as a result of this 
distant glimpse of Nibbana, the Aryan pilgrim 
makes rapid progress, and perfecting his Insight be¬ 
comes a Sakadagami, (Once-Returner), by attenuating 



REALISATION OF NIBBANA 65 

two other Fetters—namely, Sense-desire ( Kamaraga ) 
and Illwill (Patigha). 

In this case too, and in the case of the other two 
advanced stages of Sainthood, a Javana thought- 
process runs as above, but the Gotrabhu thought 
moment is termed “ Vodana ” (pure) as the individual 
is purified. 

A Sakadagami is reborn on earth only once in case 
he does not attain Arahatship in that life itself. It 
is interesting to note that the pilgrim who has attain¬ 
ed the second stage of Sainthood can only weaken 
these two powerful fetters with which he isboundfrom 
a beginningless past. Occasionally he may be distur¬ 
bed by thoughts of lust and anger to a slight extent. 

It is by attaining the third stage of Sainthood, 
Anagami (State of a Never-Returner) that he com¬ 
pletely discards the above two Fetters. There¬ 
after he neither returns to this world nor does he 
seek birth in the celestial realms, since he has rooted 
out the desire for sensual pleasures. After death he 
is reborn in the “Pure Abodes”, (Suddhdvasa) con¬ 
genial places reserved for Anagamis and Arahats. 

Now the earnest pilgrim, encouraged by the un¬ 
precedented success of his endeavours, makes his 
final advance, and destroying the remaining five 
Fetters—namely, lust after life in Form-Spheres 
(Ruparaga ), and in Formless Spheres (Arupa raga ), 
Conceit ( Mana ), Restlessness ( Uddhacca ), and Igno¬ 
rance ( Avijja ), attains Arahatship, the last stage of 
Sainthood. 

It will be noted that the Fetters have to be eradi¬ 
cated in four stages. The Path (Magga) thought- 
5 



LOKUTTARA GITTAS 

moment occurs only once. The Fruit ( Phala ) 
thought-moment immediately follows. In the Supra- 
mundane classes of consciousness the effect of the 
Kusala Cittas is instantaneous, hence it is called 
Akalika , (of immediate fruit); whereas in the case 
of Lokiya Cittas effects may take place in this life, or 
in a subsequent life, or at any time till he attains 
Parinibbana. 

In the Mundane consciousness Kamma is predomi¬ 
nant, whilst in the Supramundane Panda or wisdom 
is predominant. Hence the four Kusala Lokuttara 
Cittas are not treated as Kamma . 

These eight Cittas are called Lokuttara . Here Loka 
means the Pancupadanakkhandha , the five Aggregates 
of Attachment. Uttara means that which transcends. 
Lokuttara therefore means that which transcends the 
world of Aggregates of Attachment. This definition 
strictly applies to the Four Paths. The Fruits are 
called Lokuttara because they have transcended the 
world of Aggregates of Attachment. 

46. FORTY TYPES OF LOKUTTARA 
CITTAS:— 

One who has attained the First Jhana emerges 
from it and meditates on the impermanence, sorrow- 
lessness, and soul-lessness of those mental proper¬ 
ties in that particular consciousness and ultimately 
realises Nibbana. As the First Jhana was made 
the basis to realise Nibbana this Lokuttara Kusala 
thought is called 

Vitakka - Vicara piti-suk’ekaggatd-sahitam Pathamajjhd - 
na-Sotapattimagga-cittam. 





tOKUTTARA CITTAS 

This Magga thought is immediately followed by 
the Phala thought. 

In the same manner the other four Jhanas are 
made the bases to realise Nibbana. Now, for each 
stage there are five Paths and five Fruits according 
to the different Jhanas. For the four stages there 
are forty classes of consciousness. 
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Kusala Vipaka Kriya 54+15+12 + 8 = 89 
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Abbreviations—S—Somanassa; D—Domanassa; U— 
Upekkha; Ds—Ditthigatasampayutta; 
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kharika; S—Sasankharika; Ns—Nana- 
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pavacara; L—Lokuttara; M—Magga; 
P—Phala; J—Jhana. 









introduction 


In the 89 types of consciousness, enumerated in 
the first chapter, 52 mental states arise in varying 
degree. 

There are 7 concomitants common to every cons- 
ciousness. There are 6 others that may or may not 
arise in each and every consciousness. They are 
termed Pakinnakas or Particulars. 

All these 13 are designated Annasamdnas , a rather 
peculiar technical term. Anna means ‘other*, samana 
means ‘common*. Sobhanas , or Good, when com¬ 
pared with Asobhanas , or Evil, are called Afina — 
‘other* ‘being of the opposite category*. So are the 
Asobhanas in contradistinction to Sobhanas . 

These 13 become moral or immoral according to 
the type of consciousness in which they occur. 

14 concomitants are invariably found in every 
type of immoral consciousness. 

19 are common to all types of moral consciousness. 

6 other moral concomitants occur as occasion 
arises. 

Thus these fifty-two (7 + 6+14+19 + 6 = 52) are 
found in all the types of consciousness in different 
proportions. 

In this chapter all the 52 mental states are enu¬ 
merated and classified. Every type of consciousness 
is microscopically analysed, and the accompanying 
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psychic factors are given in detail. The type of 
consciousness in which each mental state occurs, is 
also described. 

To an impatient lay reader this chapter will appear 
rather dry and uninteresting. To a critical and in¬ 
telligent reader it will, on the contrary, serve as an 
intellectual treat. 

At the outset, for instance, a student of chemistry 
may find the numerous chemical formulae somewhat 
perplexing. But he finds the subject interesting and 
edifying, when he seriously attempts to analyse and 
examine the various substances with different tests. 

In like manner a student of Abhidhamma who reads 
this chapter should first try to analyse and examine 
carefully every type of consciousness and see for himself 
the concomitants thereof according to his own reason, 
ing. Later, he should compare his results with the 
original text. He will then find this chapter most illumi¬ 
nating, and instead of wasting time in memorising 
numbers, he will intelligently grasp the meaning of the 
text. 

For example, let us analyse the first immoral type 
of consciousness*, rooted in attachment. 

Somanassa-sahagata — Accompanied by pleasure, 

Ditthigata-sampayutta —Connected with misbelief, 

Asankharika— Unprompted. 

This consciousness, when analysed, will show that 
the Vedana or feeling is *pleasure’. 

The 7 Universals and all the Particulars are found 
in it. 
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The 4 Immoral concomitants common to all im- 
morals, such as Moha, (illusion), Ahirika , (shameless¬ 
ness), Anottappa , (fearlessness), and Uddhacca , (restless¬ 
ness) must arise in it. 

What about the remaining ten? 

Lobha —attachment must arise. 

Ditthi —misbelief must arise. 

Mdna —conceit cannot arise. 

Conceit does not arise in lobha consciousness, together 
with misbelief. Ditthi is connected with wrong view, 
while Mdna is concerned with egoism. Both of them, 
say the commentators, are like two lions that cannot 
live together in one cave. 

Dosa (hatred), Issa (envy), Macchariya (avarice), 
cannot arise, because these four are akin to aversion. 
They are found only in hateful consciousness. 

Kukkucca (brooding), also does not arise as it is akin 
to aversion. 

Thina and Middha— (sloth and torpor) do not arise 
because this is an unprompted consciousness. 

No Sobhanas —(beautiful) occur in an immoral cons¬ 
ciousness. 

Total— 7 + 6 + 4 + 2 = 19. 

Thus, on analysis, we see that the first immoral 
consciousness consists of 19 mental properties. 

The other types of consciousness should be similarly 
analysed. 


CHAPTER II 


Cetasika—Mental States 

(definition) 

§ 1 . Ekuppada-nirodha ca — ekalambanavatthukd 

Cetoyutta dvipanhasa — dhamma cetasika mala . 

§ 1. The fifty-two states that are associated with 
consciousness, that arise and perish together with 
consciousness, that have the same object and basis 
as consciousness, are known as CETASIKAS, or 
mental factors. 

Notes:— 

1 . Cetasika = Ceta + s 4 * ika 

That which is associated with the mind or consci¬ 
ousness is Cetasika . (Samskrt - Caitasika or Caitti). 
Definition — 

Cetasika is 

(i) that which arises together with consciousness, 

(ii) tharwhich perishes together with it, 

(iii) that which has an identical object with it, 

(iv) that which has a common basis with it. 

Readers will note that the author has not given 
here a logical definition according to genus and 
species. Instead he speaks of four characteristic 
properties of a Cetasika . 
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The commentator cites reasons for attributing 
these four properties. 

No consciousness exists apart from its concomi¬ 
tants. Both consciousness and its respective co¬ 
adjuncts arise and perish simultaneously. But there 
are some material qualities, such as Vinnaiti Rupa * 
Modes of intimation—that arise and perish simulta¬ 
neously with the consciousness. To exclude them 
the third property of having a common object has 
been attributed. That which possesses these three 
characteristics must necessarily be endowed with the 
fourth—a common basis. 

According to Abhidhamma, mind or consciousness 
is accompanied by fifty-two mental factors ( cetasikas ). 

One of them is Vedana , or feeling; another is Safina , 
or perception. The remaining fifty are collectively 
called Sankhara , or volitional activities. Celana , or 
volition, is the most important of them. 

The whole group of feelings is called Vedanak - 
khandha . So are Sannakkhandha and Sankhdrak - 
khandha . 


Dvipannasa Getasika 
{Sabbacittasadharand —7) 


Katham ? 

§ 2. (i) 1. Phasso , 2. Vedana, 3. Safina , 4. Get ana, 
5. Ekaggatd, 6. Jlvitindriyam , 7. Manasikdro c'dti 

satVime Cetasikd SABBACITTASADHARANA 
nama . 


* Kdyavinfiatti (mode of action) and Vact VinfiaUt (mode of speech). 
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( Pakinnaka — 6) 


§ 3. (ii) 1. Vitakko , 2. Vicaro, 3. Adhimokkho, 4. Viriyaih , 
5. Piti y 6. Chando Pali cha ime Cetasika PAKINNAKA 
nama. 

Eva 1 mete Cetasika ANNAS AM’ANA’ ii veditabbd. ( 13 ) 


{Akusala — 14) 


§4. (iii) 1. Moho , 2. Ahirikaih, 3. Anottappam , 4. Uddhac - 
saw, 5. Lobho , 6. Ditthi , 7. Mano , 8. Doso y 9. 

10. Macchariyam y 11. Kukkuccam, 12. Thinaih , 
13. Middham, 14. Vicikiccha Pali cuddaPime Cetasika 
AKUSALA nama. 


{Sobhanasadharana —79) 


§ 5. (iv) 1. Saddha, 2. SVz/*, 3. Hiri, 4. Ottappa?h, 5. Alobho , 
6. Adoso, 7. Talrmajjhattatdy 8. Kayapassaddhi , 9. Citta- 
passaddhi, 10. Kayalahuta, 11. Cittalahutd , 12. Kayamu- 
dutdy 13. Cittamuduta , 14. Kayakammahhatdy 15. 
kammannatdy 16. Kayapagunnata, 17. Cittapagunnata , 
18. Kdyujjukata, 19. Cittujjukatd, Pali ek’unavisaPime 
Cetasika SOBHANASADHARANA nama . 


( Viratiyo —3) 


§ 6. (v) 1. Sammdvaca , 2. SammakammantOy 3. Sammd-Ajivo 
patitisso VIRATIYO nama. 


{Appamahha — 2) 

§ 7. (vi) 1. Karundy 2. Muditd pana APPAMANNAYO 
namd’ti sabbatha y pi — 
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( Pannindriya —/.) 

§ 8 . (vii) 1 . Pannindriyena saddhim Pancauisat'ime Cetasika 
SOBHANA' ti veditabba . 

§ 9. Ettavata ca — 

Teras'annasamana ca — cuddasdkusala tatha 
Sobhana pancavisa'ti — dvipaniiasa pavuccare . 

52 KINDS OF MENTAL STATES 


(Universals' — 7 ) 

§ 2. How? 

(I) 1. Contact 9 , 2. Feeling, 3. Perception, 4. Volition, 
5. One-pointedness, 6 . Psychic life, 7. Attention. 
These seven mental states are * common to every 
consciousness. 

(Particulars* — 6) 

§ 3. (II) 1 . Initial application, 2. Sustained application, 
3. Decision, 4. Effort, 5. Joy, 6 . Conation. 

These six mental states are termed Particulars. 

Thus these (thirteen) mental states should be under¬ 
stood as ‘common to each other 54 (annasamdna ). 

1 These ‘Universal* eetusthas are invariably found in every consci¬ 
ousness. 

2 Ven. Nyanatiloka suggests impression, or sense-impression, or 
consciousness-impression. 

8 Unlike the Universals these cetasikas are found only in certain 
classes of consciousness. 

d A technical term applied collectively to all the 13 cetasikas which 
may be either moral or immoral according to the type of conscious¬ 
ness in which they are found. .dwxfl=another; samdna, common. 
When the good types of consciousness are taken into account the evil 
are regarded as anna, and vice versa . 
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{Immorals — 14 ) 

§4. (Ill) 1. Delusion, 2. Shamelessness, 3. Fearlessness (of 
consequences, or to commit wrong), 4. Restlessness, 
5. Attachment, 6. Misbelief, 7. Conceit, 8. Hatred, 
9. Jealousy, 10. Avariciousness, 11. Worry, 
1§. Sloth, 13. Torpor, 14. Doubt. 

These fourteen mental states are termed ‘Immoral 5 . 


{Beautiful — ig) 

§5. (IV) 1. Confidence, 2. Mindfulness, 3. (Moral) Shame, 
4. (Moral) Dread, 5. Non-attachment, 6. Good¬ 
will, 7. Equanimity, 8. Tranquillity of mental 
factors, 9. Tranquillity of mind, 10. Lightness of 
mental factors, 11. Lightness of mind, 12. Pliancy 
of mental factors, 13. Pliancy of mind, 14. Adap¬ 
tability of mental factors, 15. Adaptability of 
mind, 16. Proficiency of mental factors, 17. Profi¬ 
ciency of mind, 18. Rectitude of mental factors, 
19. Rectitude of mind. 

These nineteen mental states are termed ‘Common 
to Beautiful \ 


{Abstinences — 3 ) 

§6. (V) 1. Right Speech, 2. Right Action, 3. Right 
Livelihood. 

These three are termed “Abstinences”. 

{lllimitables — 2 ) 


§7. (VI) 1. Compassion, 2. Sympathetic Joy. 
These are termed Tllimitables 5 . 
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{Wisdom—i) 


§8. (VII) With the Faculty of Wisdom these twenty-five 
mental states are in every way to be understood 
as ‘Beautiful*. 


Summary 

§ 9. Thus:— 

Thirteen are common to each other. Similarly 
fourteen are common to Immorals. Twenty-five are 
‘Beautiful*. 

Thus Fifty-two have been enumerated. 

Notes:— 

(2) PHASSA 1 —Derived from \/ phas , to contact. 

For any sense impression to occur, three tilings are 
essential, namely, consciousness, respective sense, and 
the object. For instance, one sees an'object with the 
consciousness through the eye as its instrument. 

When an object presents itself to the consciousness 
through one of the six senses there arises the mental 
state-contact. “ It should not be understood that 
mere collision is contact** 1 . {Na sahgatimalto eva 
Phas so). 

Like a pillar which acts as a strong support to the 
rest of the structure, even so is contact to the co¬ 
existent mental concomitants. 

“ Contact means ‘it touches* {phusatVti). It has 
touching ( phusana ) as its salient characteristic ( lakkhana ), 
impact ( sahghattana ) as its function {rasa), coinciding 
(of the physical basis, object and consciousness) as its 
1 See The Expositor, Part 1, pp. 142-145. 


6 
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manifestation (sannipata paccupatthdna), and the object 
which has entered the avenue (of awareness) as proxi¬ 
mate cause ( padatthana ).” 1 

Contact is mentioned first because it precedes all 
other mental states. “ Touching by contact, consci¬ 
ousness experiences by feeling, perceives by percep¬ 
tion, wills by volition —(Phassena phusitva, vedanaya 
vediyati y sannaya sanjandti , cetanaya celeti ). 55 According 
to Paticca-Samuppada too Contact leads to Feeling, 
But strictly speaking, there is no reason for the sequ¬ 
ence because all these mental states are co-existent. 
The Altkasalini states—“ For of states, arisen in one 
conscious moment, it is not valid to say that ‘ this 5 
arises first, ‘ that 5 afterwards. The reason is not be¬ 
cause contact is a strong support. Contact is just 
mentioned first in the order of teaching, but it was 
also permissible to bring it in thus:—There are feeling 
and contact, perception and contact, volition and 
contact; there is consciousness and contact, feeling, 
perception, volition, initial application of mind. In 
the order of teaching, however, contact is mentioned 
first. Nor is the sequence of words among the remain¬ 
ing states of any special significance. 552 

ec Contact is given priority of place, as standing for 
the inception of the thought, and as the sine qua non of 
all the allied states, conditioning them much as the 
roof-tree of a storeyed house supports all the other 
combinations of material. 55 

(Mrs. Rhys Davids —Buddhist Psychology , p. 6.) 


1 See The Expositor, Part 1, p. 143. 
a Ibid. p. 143- 








> Mental states 63 

3. VEDANA — Derived from \/ vid, to experience. 

Feeling is a more appropriate rendering for Vedana 
than sensation. Like contact, feeling is an essential 
property of every consciousness. It may be pleasur¬ 
able, painful or neutral. Pain and pleasure pertain to 
body as well. But physical feeling is not of ethical 
importance. 

According to the commentators feeling is like a 
master who enjoys a dish prepared by a cook. The 
latter is compared to the remaining mental states that 
constitute a thought-complex. Strictly speaking it is 
feeling that experiences an object when it comes in 
contact with the senses. 

It is this feeling that experiences the desirable or 
undesirable fruits of an action done in this or in a 
previous birth. Besides this mental state there is no 
soul or any other agent to experience the result of the 
action. 

It should be understood here that Nibbanic bliss 
has nothing to do with feeling. Nibbanic bliss is 
certainly the highest happiness {Sukha), but it is the 
happiness of relief from suffering. It is not the enjoy¬ 
ment of any pleasurable object. 

4. SANIYA-—Sam 4- V na, to know. (Comp. Latin co¬ 

gnosces, to know.) 

The meaning of this term widely varies according 
to the context. To avoid unnecessary confusion, it is 
best to understand the specific meaning used in this 
particular connection as a universal mental state. 

The chief characteristic of Safina is the cognition of 
an object by way of a mark as blue etc. It is Safina 
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that enables one to r*ecognise an object that has once 
been perceived by the mind through the senses. “Its 
procedure is likened to the carpenter’s recognition of 
certain kinds of wood by the mark he had made on 
each; to the treasurer’s specifying certain articles of 
jewelry by the ticket on each; to the wild animal s 
discernment in the scarecrow of the work of man. 

Sauna therefore means simple sense-perception. 

“Perception”, according to a modern Dictionary of 
Philosophy, “is the apprehension of ordinary sense- 
objects, such as trees, houses, chairs, etc., on the 
occasion of sensory stimulation.” 

It should be understood that perception is not used 
here in the sense employed by early modern philoso¬ 
phers such as Bacon, Descartes, Spinoza, and Liebnitz. 

As one of the five Khandhas (Aggregates) Sauna is 
used in the sense of perception. 

Could it be that memory is due to this Sauna ? 

Sarind, Vinnana and Pannd should be differentiated 
from one another. Sanna is like the mere perception 
of a rupee coin by a child. By its whiteness, roundness 
and size it merely recognises the coin as a rupee, utterly 
ignorant of its monetary value. A man, for instance, 
discerns its value and its utility, but is not aware of its 
chemical composition. Vinnana is comparable to the 
ordinary man’s knowledge of the rupee. Pahna is like 
the analytical knowledge of a chemist who knows all 
its chemical properties in every detail. 

5. CETANA— 

Both Celana and Citta are derived from the same 

root Veit, to think. 
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In the case of Gitta-mvnd or consciousness - the root 
assumes the meaning of discernment ( vijdnana ), whilst 
m Cetana it is used in the sense of co-ordination 
(abhisandhana) and accumulation (<ayuhana ). 

According to the Atthasalini and Vibhavini Tika, 
Cetana is that which co-ordinates the mental states 
associated with itself on the object of consciousness. 
(Altana sampayutta-dhamme arammane abhisandahati ). 
Like a chief disciple, or like a carpenter who fulfils his 
duties and regulates the work of others as well, so does 
Cetana fulfil its own function and regulate the function 
of other concomitants associated with itself. 

A further explanation has been offered. Cetana is 
that which arrives at action in conditioning the con¬ 
ditioned. (Sankhatabhi-sankharane va byapdram apaj - 
jatiti cetana.) Cetana is that which plays a predomi¬ 
nant part in all actions, moral and immoral. 

Shwe Zan Aung says that according to Ledi 
Sayadaw, the Burmese Abhidhamma scholar, “ Cetana 
acts on its concomitants, acts in getting the object, 
and acts on accomplishing the task, i.e., determines 
action”. (Compendium, p. 236). 

The most significant mental state in the Mundane 
Consciousness (Lokiya) is this Cetana , whilst in the 
Supramundane it is Panda , wisdom or insight. Mun¬ 
dane thoughts tend to accumulate Kamma. Supra¬ 
mundane thoughts, on the contrary, tend to eradicate 
Kamma. Hence Cetana in the supramundane consci¬ 
ousness does not constitute Kamma. Cetana in every 
moral and immoral type of mundane consciousness, 
on the other hand, is regarded as Kamma. Although 
Cetana is found in Vipaka types of consciousness too, it 
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is of no moral significance as it lacks accumulative 
power. 

It is this Cetand that is alluded to as Saiikhdra and 
( Kamma ) Bhava in the Paticea-Samuppada. In the 
Paficakkhandha, by Sankharakkhandha are meant the 
fifty mental states, excluding Vedana and Safina, with 
Cetand as the foremost. 

From a psychological point' of view, Cetand deter¬ 
mines the activities of the mental states associated with 
it. From an ethical point of view, it determines its 
inevitable consequences. Hence where there is tio 
Cetand , there is no Kamma. 

EKAGGATA— 

Eka + + /a==One-pointedness, or concentration 

on one object,, or focussing the mind on one object. 
It is like a steady lamp-flame in a windless place. It 
is like a firmly fixed pillar that cannot be shaken by 
the wind. It is like water that binds together several 
substances to form one concrete compound. This 
mental state prevents its adjuncts from dissipation and 
fixes them on one object. 

This one-pointedness is one of the five Jhana factors. 
When it is developed and cultivated it is designated 
Samadhi . “It is the germ of all attentive, selected, 
focussed, or concentrated consciousness.” (Comp, 
p. 241). 

JIVITINDRIYA— 

Jivxta sb life; + Indriya = controlling faculty or 
principle. 

It is called Jivita because it sustains its co-associates. 
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It is called Indriya because it controls its co-associ¬ 
ates.* 

Although Cetana determines the activities of all 
mental states, it is Jivitindriya that infuses life into 
Cetana and other concomitants. 

Jivitindriya is two-fold, namely, psychic life (Ndma- 
Jivitindriya) and material life {Rupa-Jivitindriya). 
Mental States are vitalized by psychic life, whilst 
material phenomena are vitalized by material life. 

As lotuses are sustained by water, an infant is sus¬ 
tained by a nurse, so are mental states and material 
phenomena sustained by Jivitindriya. 

One Riipa-Jivitindriya lasts for seventeen thought 
moments. Seventeen Nama-Jivitindriyas arise and 
perish during the brief life of one Riipa- Jivitindriya. 

There is a certain kind of Riipa-Jivitindriya in plant 
life. But, Riipa-Jivitindriya in men and animals is 
differentiated from that which exists in plants because 
the former is conditioned by past Kamma. 

Both Nama-Jivitindriya and Riipa-Jivitindriya arise 
at the moment of conception. They simultaneously 
perish at the moment of decease. Hence death is 
regarded as the destruction of this Jivitindriya. Im¬ 
mediately after, due to the power of Kamma, another 
Nama-Jivitindriya arises in the subsequent birth at the 
moment of conception. Simultaneously with the 
arising of the one Nama-Jivitindriya there arise three 
Riipa-Jivitindriyas in the case of a human being. 1 

Just as a boatman depends on the boat and the boat 
depends on the boatman, even so Jivitindriya depends 

1 They are the Rupa-Jivitindriyas of the ' Body decade’ ( Kdyada - 
saka) ‘Sex-decade* ( bhavadasaka ) and ‘seat-decade* (Vatthudasaka). 
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on mind and matter, and mind and matter depend on 
Jivitindriya. 

8. MANASIKARA — 

The literal meaning of the term is ‘ making in the 
mind. 5 

Turning the mind towards the object is the chief 
characteristic of Manasikara. It is like the rudder of 
a ship, which is indispensable to take her directly to 
her destination. Mind without Manasikara is like a 
% rudderless ship. 

Manasikara is also compared to a charioteer that sits 
with close attention on two well-trained horses (mind 
and object) as regards their rhythmical movements. 

Manasikara should be distinguished from Viiakka 
which is to follow. The former directs its concomitants 
to the object, whilst the latter applies or throws 
(pakkhipanto viya) them on the object. Vitakka is like 
a favourite courtier that introduces a villager (mind) 
into the presence of a king (object). 

Attention is the closest equivalent to Manasikara , 
although the Pali term does not fully connote the 
meaning attached to the English word from a strictly 
philosophical point of view. As a mental state it is 
mere spontaneous attention. In Manasikara , as in 
attention, there is no peculiar vividness or clarity. To 
Sanna may be attributed this vividness to some extent. 

Could Manasikara also be an aid to memory, as it is 
common to all types of consciousness ? 

The above seven mental states are invariably present 
in all types of consciousness, whether mundane or 
supramundane. Hence they are designated Sabbacit - 
tasadharana . 
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VITAKKA — 

Vi -f *Jtakk , to think. 

It is difficult to suggest a suitable rendering for this 
Pali term which assumes different meanings in the 
Suttas and Abhidamma. 

In the Sutta Pijaka it has been employed in the 
sense of notions, ideas, thoughts, reasoning, etc. In the 
Abhidhamma it is used in a specific technical sense. 

‘Lifting’ of the concomitants to the object (abhinu 
ropana) is its chief characteristic. As someone ascends 
to the king’s palace depending on a king’s favourite 
relative or friend, even so consciousness ascends to the 
object depending on Vitakka (Asl. 114). 

Vitakka may well be defined as the application of 
the concomitants on the object. Manasikara , as statec? 
above, is the directing of the concomitants to the 
object. The distinguishing characteristics of these two 
Cetasikas should be clearly understood. 

Different values are attached to Vitakka when it is 
used in different connections. 

As an ordinary particular (pakinnaka) mental state 
it is simply called Vitakka . When it is developed and 
cultivated it becomes the foremost factor of the First 
Jhana. Then it is termed Appand because the mind 
is steadfastly fixed on the object. The ordinary 
Vitakka simply throws the mind to the surface of the 
object. 

In the subsequent Jhanas Vitakka is, however, inhi¬ 
bited, owing to the habitual association with the 
object. 

A villager, for instance, who visits the king’s palace 
for the first time, needs the intrbduction of a favourite 
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courtier. For his subsequent visits no such introduc¬ 
tion is necessary as he is acquainted with the place. 

It is this developed Appana-Vitakka that is known as 
Samadhi or concentration. 

When Vilakka is present in the Supramundane Path 
Consciousness (Lokuttara Magga Citta) it is termed 
Sammd Sankappa (Right Thoughts) because it 
eliminates wrong thoughts and applies the mind to 
Nibbana. 


It should be mentioned here that Vitakka is used in 
entirely a different sense when used in connection with 
the temperaments of individuals. Vitakka Car it a 
means one of a discursive temperament. 

(See Ch. 1. p. 47). 

"tO. VICARA— 


Vi + V car, to wander. 


Like Vitakka y Vicar a too is employed in a technical 
sense in Abhidhamma. 

Vicara is the continued exercise of the mind on the 
object. 

Examination ( anumajjand ) is its chief characteristic. 

So far the best renderings for Vitakka and Vicara 
are initial and sustained application respectively. 

Both terms should be distinguished. Like a bee 
alighting on a lotus is Vitakka , like its gyrating around 
the lotus is Vicara . Like the flappings of a bird about 
to fly is Vitakka } like its planning movements in the 
sky is Vicara . Like the beating of a drum or bell is 
Vitakka , like its reverberation is Vicara, 

Vicara is also a Jhana factor. It inhibits Vicikicchd 
(Doubts). * (See Ch. 1. p. 47), 
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adhimokkha— 

Adhi + \/ muc, to release. Literally the term means 
4 release-on- to \ 

Adhimokkha releases the mind on to the object. Its 
chief characteristic is decision or choosing, and is 
opposed to Vicikiccha —doubt or indecision. 

It makes the conclusion—‘Just this one 5 ; ( Imam 5 
eva'ii sannitthandkaranam'). It is compared to a judge 
that decides a case. It is also compared to a steady • 
pillar owing to its unwavering state. 

VIRIYA— 

Derived from V aj , to go + ir. Vi is substituted for 
aj. Vira is one who strenuously carries on his work 
uninterruptedly. 

It is defined as the state of an energetic person 
( Virdnam bhavo, kammath) . Or, it is that which is effec¬ 
ted or carried out methodically ( Vidhind Irayitabbam 
pavaltetabbam va). 

It has the characteristic of supporting ( upattham- 
band), upholding ( paggahana ), sustaining (ussahana ). 

As an old house is supported by new pillars even so 
concomitants are aided and supported by Viriya. 

Just as a strong reinforcement would help an army 
to hold on instead of retreating, even so Viriya 
upholds or uplifts its concomitants. 

Viriya is regarded as a controlling factor ( Indriya ) 
because it overcomes idleness. It is also regarded as 
one of the five powers (Bala) because it cannot be 
shaken by its opposite idleness. Viriya serves as one 
of the four means of accomplishing one’s ends 
(Iddhipada). It is this Viriya that appears as Four 
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Modes of Supreme Effort ( Sammappadhana ). Viriya is 
sublimated as one of the seven factors of Enlighten¬ 
ment ( Bojjhahga ). Finally it has been elevated to one 
of the eight members of the Noble Path ( Atthangika 
Magga) as Sammd Vaydma (Right Effort). 

Atthasalini states that Viriya should be regarded as 
the root of all achievements. 

Effort, exertion, energy are suggested as best 
equivalents. 

13. PlTI— 

See Ch. L, p. 49. 

14. CHANDA— 

Derived from V chad , to wish. 

The chief characteristic of Chanda is the wish-to-do 
(kattukamyata) . It is like the stretching of the hand 
to grasp the object. 

This unmoral Chanda should be distinguished from 
immoral Lobha which is clinging to an object. 

There are three kinds of Chandas , namely, 

(i) Kamacchanda which is sensual craving, one of 
the Five Hindrances (Ntvarana). This is ethically im¬ 
moral. 

(ii) Kattukamyata Chanda , the mere wish-to-do. 
This is ethically unmoral. 

(iii) Dhammacchanda , righteous wish. It is this 
Dhammacchanda*that impelled Prince Siddhartha to 
renounce Royal pleasures. 

Of them it is Kattukamyata Chanda , meaning attach¬ 
ed to this particular mental state, that serves as one of 
the four dominant influences ( Adhipati ). 

Shwe Zan Aung says—“ The effort of conation or 
will is due to Viriya; Pitt signifies an interest in the 
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object; Chanda constitutes the intention with respect 
to object.” (Compendium—p. 18.) 

Buddhists have this Dhammacchanda for the realisa¬ 
tion of Nibbana. It is not a kind of craving. 

15. MOHA— 

Derived from V muh, to be stupefied, to be deluded. 

Moha is one of the three roots of evil and is common 
to all immoral types of consciousness. It is opposed to 
Pahna —wisdom: 

The chief characteristic of Moha is confusion with 
regard to the nature of an object. Moha clouds one’s 
knowledge with regard to Kamma and its consequen¬ 
ces and the four Noble Truths. 

16. AHIRIKA — 

An abstract noun formed of “a” + kirika. 

He who is not ashamed of doing evil is ahiriko. The 
state of such a person is ahirikam = ahifikam. 

One who has hiri recoils from evil just as a cock’s 
feather shrinks in front of fire. One who has no Hiri, 
would commit any evil without the least compunction. 

17. ANOTTAPPA— 

•Na + aoa + v' iapp, to be tormented, 
quencef “ * d ° Cvi1 ’ Le -’ fear of th « conse- 

Anottappa is compared to a moth that gets singed by 
fire. A person who is afraid of fire would not touch 
it, but a moth, unaware of the consequences, attracted 
by fire, would get burnt. In the same way a person 
without Ottappa would commit evil and suffer in 
states of woe. 
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Both these terms— Hiri and Ottappa —are found in 
conjunction. Hiri should be differentiated from 
ordinary shyness and Ottappa from ordinary fear of 
any individual. The latter is regarded as one of the 
ten armies of Mara. A Buddhist is not expected to be 
afraid of any individual, even a God, for Buddhism is 
not based on the fear of the unknown. 

Hiri arises from within, and Ottappa from without. 
Suppose* for instance, there is a piece of iron, one end 
of which is heated, and the other smeared with filth. 
The filthy end one would not touch owing to disgust, 
and the other end through fear. Hiri is compared to 
the former and Ottappa to the latter. 

The following note by Mrs. Rhys Davids on Hiri 
and Ottappa clearly depicts the difference between 
* ' these relative mental constituents:— 

“ Hiri and Ottappam , as analysed by Buddhaghosa, 
present points of considerable ethical interest. Taken 
together they give us the emotional and conative 
aspect of the modern notion of conscience, just as sali 
represents on its intellectual side. The former term 
‘is equivalent to shame ( lajja ),’ the latter to anguish 
(ubbego) over ill-doing.’ Hiri has its source within; 
ottappam springs from without. Hiri is autonomous, 
(aitadhipati); ottappam , heteronomous*, influenced by 
society ( lokadhipati ). The former is established on 
shame; the latter on dread. The former is marked by 
consistency; the latter by discernment of the danger 
and fearsomeness of error. The subjective source of 
hiri is fourfold, viz., the idea of what is due to one’s 
birth* age, worth, and education. Thus, one having 
hiri will think ‘Only mean folk (fishers, etc.) children, 
poor wretches, the blind and ignorant, would do such' 
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an act,’ and refrains. The external source of 
ottappam is, the idea that ‘the body of the faithful will 
blame you,’ and hence one refrains. If a man have 
hiri, he is, as said the Buddha, his own best master. 
To one who is sensitive by way of ottappam , the masters 
of faith are the best guides”. 

In a supplementary paragraph the ‘marks’ (consis¬ 
tency etc.) are thus explained: “In Hiri one reflects 
on the worth of one’s birth, one’s teacher, one’s estate, 
and one’s fellow-students. In Ottappam one feels 
dread at self-reproach, the blame of others, chastise¬ 
ment, and retribution in anQther life”. 

(Buddhist Psychology , p. 20). 

Hiri and Ottappa are regarded as the two dominant 
factors that rule the world. No civilized society can 
exist without them. 

18. UDDHACCA— 

U =t up, above, + V Dhu, to waver, to shake off. 

Uddkutassa bhavo Uddhuccam = Uddhaccam = State 
of throwing up. It is compared to the disturbed state 
of a heap of ashes when struck with a stone. It is the 
unsettled state of mind, and is opposed to collected¬ 
ness ( vupasama ). As. one of the five Hindrances it is 
the antithesis of Sukha , happiness. 

In some rare instances Uddhacca is used in the sense 
of puffed-up state of mind, corresponding to conceit. 
Here it is not used in that sense. As a rule Uddhacca 
is differentiated from Mana because both of them are 
treated as Samyojanas (Fetters). 

These four, viz., Moha t Ahirika, Anottappa , Uddhacca 
—that head the list of Immoral Getasikas—are common 
to all Immoral types of consciousness. 
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19. Lobha —See Ch. 1, p. 14. 

20. Ditthi —SeeCh. 1, p. 16. 

The difference between Moha and Ditthi should be 
noted. The former clouds the object; the latter deals 
with one’s views, such as ‘this indeed is truth, and the 
rest is false’. Ditthi is opposed to Nana, wisdom. 
The former discerns the object as it is; the latter 
rejects the real nature and views wrongly. 

When the Pali term Ditthi is used alone, unqualify- 
ingly, it is employed in the sense of Micchd Ditthi 
wrong belief. 

Sammd Ditthi or Amoha is used as the antithesis of 
Moha. 

21. MAN A —Derived from V man , to think. 

22. DOSA —See Ch. 1, p.14. 

23. ISSA —Derived from i + y/. to be envious, to be 
jealous. 

It has the characteristic of envying others’ success 
and prosperity. As such it is objective. 

24. MACCHARIYA — 

Maccharassa bhavo — the state of an avaricious 
person. 

Commentary gives another explanation:— 

‘ Let not this wonder be to others, but to myself*’ 

(Ma idam acchariyam annesath hotu , mayham'eva holu)> 

The chief characteristic of Macchariya is the conceal¬ 
ment of one’s prosperity. Contrary to Issa, this is 
subjective. 

Both Issa and Macchariya are regarded as the 
friends of Dosa because each of them arises with it. 


! 
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25. KUKKUCCA— 

Kukatassa bhdvo = kukkuccam = The state of having 
done amiss. 

According to the commentary evil that is done is 
ku + kata , and so is good that is not done. Remorse 
over the evil that is done is Kukkucca , and so is remorse 
over the good that is not done. 

It has the characteristic of grieving over the evil 
that is done and the good that is not done. 

Dhammasangani explains:— 

“What is worry?” 

“Consciousness of what is lawful in something * 
that is unlawful; consciousness of what is unlawful in 
something that is lawful; consciousness of what is im¬ 
moral in something that is moral; consciousness of 
what is moral in something that is immoral—all this 
sort of worry, fidgeting, over-scrupulousness, remorse 
of conscience, mental sacrificing—this is what is called 
worry.” 

(Bud. Psy. p. 313). 

Kukkucca is one of the five Hindrances and is used 
together with Uddhacca . It pertains to past things 
only. 

According to Vinaya, Kukkucca is healthy doubt with 
regard to rules, and is commended. According to 
Abhidhamma, on the contrary, it is repentance which 
is deprecated. 

26. THINK —Derived from -y/ the, to shrink, + na. 
Them = thana = thina. 

It is the shrinking state of the mind like a cock’s 
feather before fire. It is opposed to Viriya. Thina 
is explained as Cilta-gelannam, sickness of the mind. 
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As such it is the antithesis of Cittakammannata , adap¬ 
tability of the mind, one of the Sobhana cetasikas. 

27. MIDDHA —Derived from ✓ Middh, to be inactive, to 
be inert, to be incapable. 

This is the morbid state of the mental factors. 

Both Thina and Middha are always used in conjunc¬ 
tion, and are one of the five Hindrances. They aie 
inhibited by Vitakka, initial application, one of the 
Jhana factors. Middha too is opposed to Viriya. 
Where there is Thtna-Middha there is no Viriya . 

Middha is explained as the Kaya-gelanna, sickness of 
the mental body. Here body is not used in the sense 
of material form, but is applied to the body of mental 
factors, viz., Vedana , Sahha and Saiikhdra (feeling, per¬ 
ception, and the remaining fifty mental factors). 
Hence Middha is the antithesis of Kayakammannata , 
Adaptability of mental factors. 

Both Thina and Middha are explained in the 
Dhammasangani as follows:—* 

“What is stolidity (Thina)? 

“ That which is indisposition, unwieldiness of intel¬ 
lect; adhering and cohering; clinging, cleaving to, 
stickiness; stolidity, that is, a stiffening, a rigidity of 
the intellect—this is called stolidity. 

“ What is torpor (Middha)? 

“That which is indisposition unwieldiness of sense, 
a shrouding enveloping, barricading within; torpor 
that which is sleep, drowsiness; sleep, slumbering, 
somnolence—this is called torpor.” 

(Bud. Psy. pp. 311, 312.) 
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28. VICIKICCHA —See Gh. 1, pp. 17, 46. 

Vicikiccha , as a Hindrance, does not mean doubts 
with regard to the Buddha, Dhamma, Sangha, etc. 

Majjhima Nikaya commentary states—“it is so called 
because it is incapable of deciding which is which.” 

(Idam’ev'idanti nicchetumasamatthabhdvatoi* ti vicikiccha ). 

29. SADDHA — Sam, well; + V dah , to establish, to place, 
to put. 

Samskrt Sraddha is composed of Srat = faith + \/ dha , 
to establish. 

According to Pali, Saddha is well-established confi¬ 
dence in the Buddha, Dhamma, and the Sangha. 
Purification {sampasadana) of its mental associates is its 
chief characteristic. It is compared to the water- 
purifying gem of the universal monarch. This parti¬ 
cular gem when thrown into water causes mud and 
water-weeds to subside and purifies the water. In the 
same way Saddha purifies the mind of its stains. 

This Saddha is not blind faith. It is confidence 
based on knowledge. 

One might question whether a non-Buddhist could 
also possess this Saddha . 

AtthasalinI raises this very question and provides an 
answer which is rather unsatisfactory and inadequate. 

“Do men of false opinions not believe in their own 
teachers?” questions Venerable Buddhaghosa. His 
answer is:— 

“They do. But that is not Saddha ; it is a mere 
acquiescence in words (Vacanasamputicchanamattamevay\ 

If Saddha is limited only to Buddhists, what shall 
we say when a non-Buddhist places his faith or confi¬ 
dence in his teacher ? Surely his mind also gets 
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purified to some extent when he thinks of his particu¬ 
lar religious teacher. 

Could it be Ditthi —false view? Then it is immoral 
(Akusala ). In such a case there is no occasion for a 
non-Buddhist to experience a moral consciousness. 

Would it not be more correct to say that Saddha is 
mere confidence or faith, instead of restricting to the 
Triple Gem? 

Dhammasangani explains Saddha as follows:— 

“ The faith which on that occasion is trusting in, 
the professing confidence in, the sense of assurance, 
faith, faith as a faculty and as a power.” 

(Bud. Psy., p. 14.) 

Saddha is apprehension intuitively of experience or 
knowledge gathered in past births. 

30. SAT I —Derived from \/ sar , to remember. 

Sati does not exactly correspond to the Western 
conception of memory. Mindfulness is a better equiva¬ 
lent for Sati . It has to be developed. In the Sati- 
patthana Sutta are described in detail various methods 
to develop this Sati. When it is highly developed one 
acquires the power of remembering past births. It is 
this Sati that is regarded as one of the factors of the 
Noble Eightfold Path. 

Sati tends to present before oneself good things 
without allowing them to be forgotten. Its chief 
characteristic is ‘not floating away’ ( apilapana ). 
Unlike pumpkins and pots that float on water, Sati 
plunges into the object of thought. 

It should be noted that this particular Sati is not 
found in immoral types of consciousness. 
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What is found in immoral consciousness is Micchd 
Sad, wrong mindfulness. 

Dhammasangani explains Sati as follows: 

“The mindfulness which on that occasion is recol¬ 
lecting, calling back to mind; the mindfulness which 
is remembering, bearing in mind the opposite of super¬ 
ficiality and of obliviousness; mindfulness as faculty, 
mindfulness as power, right mindfulness. 

(Bud. Psy. p. 16.) 

Commenting on Sati Mrs. Rfyys Davids says: 

“Buddhaghosa’s comment on Sati, in which he 
closely ‘follows and enlarges on the account in Mil. 37, 
38, shows that the traditional conception of that 
aspect of consciousness had much in common with the 
Western modern theory of conscience or moral sense. 
Sati appears under the metaphor of an inward mentor, 
discriminating between good and bad and prompting 
choice. Hardy went so far as to render it by ‘ consci¬ 
ence’, but this slurs over the interesting divergencies 
between Eastern and Western thought. The former 
is quite unmystical of the subject of Sati. It takes the 
psychological process or representative functioning 
(without bringing out the distinction between bare 
memory and judgment), and presents the same under 
an ethical aspect.” 

(Bud. Psy. p. 16.) 

31. HIRI & OTTAPPA —See Ahirika and Anottappa. 

32. ALOBHA— 

This is opposed to Lobha (See ch. 1, pp. 14, 15). 

Dana or generosity is implied thereby. This is a 
positive virtue involving active altruism. It is one of 
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the three roots of good. Like a drop of water that 
runs off a lotus leaf without adhering to it, non-adhe¬ 
sion to an object is its chief characteristic. 

33. ADOSA— 

This is opposed to Dosa (See ch. 1, pp. 14, 15). It 
is not mere absence of hatred or aversion, but is a 
positive virtue. 

Adosa is synonymous with Metta , Loving-kindness, 
which is one of the four Illimitables. 

Readers will note that in enumerating the Illimit- 
ables only two are mentioned, viz.—Karuna and 
Mudita. The reason being that Metta is' implied by 
this Adosa and Upekkha , by Tatramajjhattata , equani¬ 
mity. 

Adosa is also one of the three roots of good. Like an 
agreeable friend, absence of churlishness or coarseness 
{candikka) is its chief characteristic. 

34. THREE ROOTS OF GOOD:— 

Alobha , Adosa and Amoha are the three roots of good. 
Amoha is not mentioned amongst the nineteen Beauti¬ 
ful Cetasikas because it is implied by Panna —wisdom. 

AtthasalinI gives a vivid description of these three 
virtues as follows :— 

“ Of these three, Alobha has the characteristic of 
non-adhesion of the mind to an object, or of not 
sticking like a drop of water on a lotus leaf. Its 
function is non-appropriation like an emancipated 
Bhikkhu (Arahat). Its manifestation is detachment 
like a man fallen in filth. 

Adosa has the characteristic of non-churlishness or 
non-resentment like an agreeable friend. Its function 
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is the suppression of annoyance or feverishness like 
' sandal wood. Its manifestation is lovelipess like the 
full moon. The characteristic, function, etc., of Amoha 
have been explained in connection with the term 
Paniiindriya (Faculty of Wisdom). Of these three, 
again, Alobha is opposed to the taint of selfishness, 
Ados a to that of impurity ( dusnlya), Amoha to the non¬ 
development of moral conditions. 

Alobha is the cause of generosity, Adosa of morality, 
Amoha of meditation. 

Through Alobha what is in excess is not taken, for 
the greedy take what is in excess. Through Adosa what 
is not less is taken, for the hateful take what is less. 
Through Amoha what is unperverted is taken, for the 
deluded take what is perverted. Through Alobha, 
one regards a manifest fault as such and admits it, but 
the greedy conceal it. Through Adosa one regards a 
manifest virtue as such and admits it, but the hateful 
efface it. Through Amoha, one regards what really is 
as such and admits it, but the deluded regard what is 
false as true, and what is true as false. 

Through Alobha there is no sorrow arising from 
separation of the beloved, for affection is the intrinsic' 
nature of the greedy as well as the inability to bear 
the separation from the beloved. Through Adosa 
there arises no sorrow from association with the un¬ 
beloved since disagreeableness is the intrinsic nature of 
the hateful as well as the inability to bear the associ¬ 
ation with the unbeloved. Through Amoha there 
arises no. sorrow from not getting what one desires, 
for it is the intrinsic nature of the deluded to think— 
“From where could it be got?” etc. 
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Through Alobha there arises no sorrow from rebirth, 
since the former is opposed to craving and the latter 
is the root of craving. Through Adosa there arises no 
sorrow from decay since the intensely hateful become 
quickly aged. Through A moha there is no sorrow 
from death, for a bewildered death is painful. There 
is no such death for the undeluded. 

There is harmonious living to the lay people through 
Alobha , to the recluses through Amoha , and to all 
through Adosa. 

In particular through Alobha there is no rebirth in 
the plane of Petas; since beings are generally born 
amongst Petas through craving. Alobha is the antithesis 
of craving. Through Adosa there is no rebirth in the 
Niraya (Woeful State). Through hate, which is of a 
churlish nature, beings are born in woeful states re¬ 
sembling hatred. Adosa is the antithesis of hatred. 
Through Amoha there is no rebirth in the animal plane. 
Being ever subject to utter delusion through ignorance 
beings are born amongst animals. Amoha is the anti¬ 
thesis of ignorance. 

Of them Alobha dissuades approach from lust; Adosa 
from recoiling through hate; Amoha from stolid 
indifference through ignorance. 

Moreover through these three there arise respectively 
these three notions—those of renunciation, non¬ 
anger, and harmlessness; and those of loathsomeness, 
immeasurableness, and fundamental elements (Dhatu). 

Through Alobha the extreme of indulgence in sensual 
pleasures is inhibited, through Adosa that of self-mortifi¬ 
cation. Through Amoha there is disciplining according 
to the Middle Path. 
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Similarly through Alobha the bodily bond of covet¬ 
ousness ( Abhijjha Kayagantha) is destroyed, through 
Adosa that of ilhvill, .and through Amoha the remain¬ 
ing two. 

The first two states of mindfulness are accomplished 
by the power of the first two, and the last two by the 
power of the third. 

Herein Alobha is conducive to health, for the un¬ 
attached person does not resort to what is attractive 
but suitable—hence health ensues. Adosa is conducive 
to youthfulness, for the unhateful person remains 
young for a long time being not burnt by the fire of 
anger which causes wrinkles and grey hair. Amoha 
is conducive to longevity of life, for the undeluded 
person, distinguishing between what is agreeable and 
disagreeable, avoids the latter and uses the former and 
lives long. 

Alobha is conducive to the acquisition of wealth, for 
by generosity wealth is obtained. Adosa is conducive 
to the acquisition of friends, for by loving-kindness 
friends are won and are not lost. 

Amoha is conducive to personal achievements, for the 
undeluded person, doing only what is beneficial to 
himself, regulates his own self. 

Alobha is conducive to divine life, Adosa to Brahma 
life, and Amoha to Aryan life. 

Through Alobha one is at peace with his acquisition 
of wealth amongst beings and things belonging to 
one’s party, for through their destruction there is no 
grief caused to him by excessive attachment. Through 
Adosa amongst those belonging to other parties he is 
happy, for the inimical person is devoid of the feeling 
of ill-will even amongst the hostile. Through Amoha 
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he is happy amongst those who belong to a neutral 
party, for the undeluded person is devoid of all 
attachment. 

Through Alobha there is insight into impermanence, 
for the greedy person does not see impermanence in 
things that are impermanent owing to his desire for 
enjoyment. Through Adosa there is insight into suffer¬ 
ing, for one with a loving disposition has abandoned 
that grasping, the cause of vexation, and sees things as 
sorrowful. Through Amoha there is insight into soul¬ 
lessness, for the undeluded person is skilful in under¬ 
standing things as they truly are. He sees the guideless 
five-fold group as guideless. 

As insight into impermanence and so on is brought 
about by these three states, so are these states brought 
about by insight into impermanence and so on. 

Through insight into impermanence there is Alobha; 
through insight into sorrow, Adosa ; through insight 
into soul-lessness, Amoha. 

Who indeed knowing well that this is impermanent 
would develop a desire for it? Who indeed perceiving 
ill in things would develop another ill caused by ex¬ 
ceedingly violent anger? Who indeed realising the 
emptiness of a soul would again fall into utter delusion? 

(Atthasalini—pp. 137-139. See The Expositor 
Vol. i, pp. 167-170.) 

35. TAT RAMA JJHATT AT A— 

Lit., tatra — there, i e., with respect to objects; 
majjhattata = middleness, i.e., equipoise. 

Impartial view of objects is its chief characteristic. 
It is compared to a charioteer who views equally a 
pair of well-trained horses. 
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Talramajjhattald and Upekkha (equanimity) are 
sometimes used as synonymous terms. It is this 
Tatramajjhattala that is regarded as Upekkha of the 
four Illimitables. Hence Upekkha does not occur 
amongst the Illimitables. It is this Tatramajjhattala 
that is raised to the dignity of a Bojjhanga, one of the 
seven factors of Enlightenment. Tatramajjhatlatd has 
also to be distinguished from hedonic Upekkha or in¬ 
difference. At times both these mental states simul¬ 
taneously arise in the same psychosis, e.g., in all 
Upekkhasahagata Kusala Cittas. 

This Tatramajjkattatd is regarded both as an intel¬ 
lectual and ethical Upekkha. (See ch. 1, p. 50). 

36. KAY A ■ PASSADDHI & CITTA - PASSADDHI— 

Passaddhi is composed of Pa + V sambh, to calm, to 
be tranquil. 

Pa + sambh + ti = passadhti — passaddhi. 

Passaddhi is tranquillity, calmness, quietude, serenity. 

The chief characteristic of Passaddhi is the supres- 
sion or the allaying of feverishness of passions ( Kilesa - 
daratha-vupasama). It is like the cool shade of a tree 
to a person affected by the sun’s heat. Passaddhi is 
opposed to Uddhacca, restlessness or excitement. When 
highly developed it becomes a factor of Enlightenment 
{Bojjhanga). 

This tranquillity is two-fold, viz., tranquillity of 
Kay a and Cilia. Here Kay a is not used in the sense of 
material body. It is the body of psychic factors, 
namely, Vedana (feeling), Sannd (perception) and 
Sankhara (volitional activities). It should be under¬ 
stood that Kaya is used in the same sense in the 
subsequent cetasikas. Citta connotes the whole consci- 
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ousness. The difference therefore lies between psychic 
factors and. consciousness as a whole. The same 
explanation applies to the other pairs as well. 

37. KATA-LAHUTA & CITTA-LAHUTA— 

Derived from Laghu , light, quick. (Skt. Laghuta). 
Lahuta is bouyancy or lightness. Suppression of the 
heaviness of the mind and mental factors is its chief 
characteristic. It is like the laying down of a heavy 
burden. It is opposed to Thina and Middha —sloth 
and torpor—which cause heaviness and rigidity in 
mental factors and consciousness. 

38. KAYA-MUDUTA & CITTA-MUDUTA— 

The chief characteristic of Muduta is the suppression 
of stiffness and resistance. It removes stiffness and 
becomes pliable in receiving objects. It is compared 
to a stiff skin that is well moulded by applying oil, 
water, etc. It is antithetical to false views and conceit 
( Ditthi and Mana) which cause stiffness. 

39. KAYA-KAMMANNATA & CITT A-KAMMAN- 

NATA— 

Kamma + nya + td = Kammanyata - Kammannata . 

Lit., workableness or serviceableness. 

Its chief characteristic is the suppression of unser¬ 
viceableness or unworkableness of consciousness and its 
factors. It is like a heated metal made fit for any use. 
It is opposed to all the remaining Hindrances. Attha- 
salini states that these two allied concomitants produce 
serenity ( Pasada ) in propitious things, and are adap¬ 
table for works of well-being, like pure gold. 
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40. KATA-PAGUmATA & CITTA-PAGUmATA— 

This is proficiency or skilfulness. Its chief characte¬ 
ristic is the suppression of sickness of mind and its 
concomitants. It is opposed to such passions as 
faithlessness etc. 

41. KATUJJUKATA & C1TTUJJUKATA — 

* This is straightness or rectitude, and is opposed to 
crookedness, deception and craftiness. Its chief cha¬ 
racteristic is straightness. 

42. All these 19 concomitants are common to all types 
of moral consciousness, unlike the immoral concomit¬ 
ants which do not arise in an immoral consciousness 
in toto . No moral consciousness arises without all of 
them. Along with this c Beautiful 5 group some other 
moral concomitants may arise according to the type 
of consciousness. 

43. VIRAT I — 

Vi + V ram , to delight in. Virati is refraining from 
delighting in, i.e., abstinence. 

According to the AtthasalinT there are three kinds 
of Virati , namely, Sampatta-Virati , Samadana-Virati , 
and Samuccheda-Virati, 

Sampatta-Virati is abstaining from evil as occasion 
arises considering one’s birth, age, education, etc. 

Samadana-Virati is abstaining from evil in accord¬ 
ance with one’s observances. For example, a Buddhist 
would abstain from killing, stealing, etc., as he observes 
the precepts not to kill etc. 

Samuccheda- Virati is the abstinence of an Ariyan 
Saint by completely eradicating all the roots of evil. 



110 teENtAL STAGES 

In the case of the former two violation of good 
principles is possible; but in the case of Arahats it 
is not, because they have destroyed all passions. 

Here are enumerated three Abstinences pertaining to 
wrong speech, wrong actions, and wrong livelihood. 

Strictly speaking, these three mental concomitants 
collectively arise only in the Supramundane conscious¬ 
ness (Lokuttara Citta). In other cases they arise Sepa¬ 
rately because there are three Cetanas. 

These three when present in the Lokuttara Citta are 
regarded as Factors of the Path ( Maggafiga ), and they 
constitute Sila (Morality). Samma-Ditthi and Sammd- 
Sahkappa which constitute Panda (Wisdom) are im¬ 
plied by Pannindriya and Vitakka-Cetasikas respectively. 
Sammd Vdydma , Sammd Sati, and Sammd Samadhi which 
constitute Samadhi (Concentration) are implied by 
Viriya, Sati , and Ekaggata Cettasikas respectively. 

Sammd Vaca deals with abstinence from false speech 
(Musavada), slandering (Pisunavdcd)> harsh speech 
(Pharusa-vaca) and frivolous talk (Sampapphalapa). 

Sammd Kammanta deals with abstinence from killing 
(Pdnatipata), stealing ( Adinnadana ), and sexual mis¬ 
conduct (Kamesu Micchdcara). 

Sammd Ajiva deals with abstinence from selling 
poison, intoxicants, weapons, slaves, and animals for 
slaughter. 

44. APPAMAftftA— 

As the object of these virtues is the infinite number 
of beings, they are called Appamanha , lit., illimitable 
(Skt. Apramdnya ). They are also called Brahma 
Vihara —Sublime Modes of Living. 





MENTAL STATES 111 

Metta, Karuna, Mudita, and Upekkha are these four 
Ulimitables. 

As explained above Metta and Upekkha are repre¬ 
sented by Adosa and Tatramajjhattata: Hence only two 
are mentioned here. 

I 

45. METTA— 

Derived from Mida, to soften, to love. According 
•toSamskrt mitrasya bhavah = Maitri ; state of a friend. 
That which loves or that friendly disposition is Metta . 

Goodwill, benevolence, Loving-kindness are suggest¬ 
ed as the best renderings. Metta is not carnal love or 
affection. The direct enemy of Metta is hatred or 
illwill ( Kodha ), its indirect enemy is affection (Pema ). 
Metta embraces all beings without exception. The 
culmination of Metta is the identification of self with 
all beings. (Sabbat that a). 

It is the wish for the good and well-being of all. It 
discards illwill. 

Benevolent attitude is its chief characteristic. 

46. KARUNA— 

Kar , to do, to make + una. 

That which makes the hearts of the good quiver 
when others are afflicted with sorrow is Karuna . That 
which dissipates the suffering of others is Karuna . 

The wish for the removal of sufferings of others is 
its chief characteristic. Its direct enemy is wickedness 
(Himsa) and its indirect enemy is grief ( Domanassa ). 
Karuna embraces sorrow-afflicted beings. It discards 
cruelty. 

47. MUDITA— 

Derived from s/ mud , to be pleased. 
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It is not mere sympathy but sympathetic joy. Its 
direct enemy is jealousy and its indirect enemy is 
exhilaration (Pahasa). Its chief characteristic is happy 
acquiescence in others’ prosperity (anumodand). Mudita 
embraces prosperous beings. It discards dislike (strati), 
and is the congratulatory attitude of a person. 

48. UPEKKHA— 

Upa — impartially, justly, balancingly; ikkfi, ter see, 
to view, to look. 

Upekkha is to view impartially, i.e., neither with 
attachment nor with aversion. It is the balanced 
state of mind. Its direct enemy is passion (Raga), and 
its indirect enemy is unintelligent indifference. 
Attachment and aversion are eliminated by Upekkha . 
Impartial attitude is its chief characteristic. 

Here Upekkha does not mean mere neutral feeling, 
but a sterling virtue is implied thereby. Equanimity 
is the closest equivalent. That term too conveys only 
one aspect of Upekkha. (See ch. 1, pp. 15, 19). It is 
this Upekkha that is elevated to Bojjhanga factor. 

Upekkha embraces all good and bad ones, loved and 
unloved ones, agreeable and disagreeable things, 
pleasure and pain and all such similar opposite pairs. 

49. The following illuminating note by Mrs. Rhys Davids 
on these four virtues is well worth reading:— 

“On these four great exercises, see Rhys Davids, 
S. B. E. xi. 201, n.; and on their emancipating efficacy, 
M. i. 38. Buddhaghosa again refers to the reader to 
his Visuddhi Magga for a more detailed commentary 
(vide chap, ix., and cf. Hardy, ‘Eastern Monachism’, 
p. 243 et seq.) .... The object of thought (Aram- 
mana) in this connexion will be c limited 5 if the 
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studerit dwells in love etc., on but a restricted number 
of beings; ‘infinite 5 if his heart embraces vast 
numbers. 

“The commentator has not a little to say in the 
present work, however, on the nature and mutual 
relations of the ‘Abodes’ (pp. 193-195). First, the 
characteristics of each are fully set forth, together with 
^their false manifestation ( Vipatti ). Clinging ( Sineha - 
sambkavo) is the Vipatti of love, the essential mark of 
which is the carrying on of beneficent conduct etc. 
Tears and the like are less truly characteristic of pity 
(Kartind) than is the bearing and relieving die woes of 
others. Laughter and the like are less genuine expres¬ 
sions of sympathy ( Mudita ) than is appreciation of 
what others have achieved. And diere is a condition 
of disinterestedness ( Upekkha ) which is prompted by 
ignorance, and not by that insight into the karma of 
mankind which can avail to calm the passions. 

“He next designates the four antisocial attitudes 
which are to be extirpated by these ethical disciplines, 
taken in order—illwill ( Vyapada ), cruelty (Vihesa), aver¬ 
sion ( Arati ), and passion ( Raga )—and shows how each 
virtue has also a second vice opposed to it. This he 
terms its near enemy, as being less directly assailed by 
it than its ethical opposite, the latter resembling an 
enemy who has to lurk afar in the jungle and the hills. 
Love and vengeful conduct cannot co-exist. To pre¬ 
vail in this respect, let love be developed fearlessly. 
But where love and its object have too much in com¬ 
mon, love is threatened by lust. On this side let love 
be guarded well. Again the near enemy to pity, more 
insidious than cruelty, is the self-pity pining for one 
has not got or has lost—a low, profane melancholy. 

8 
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And the corresponding worldly happiness in what 
one has, or in consequence of obliviousness as to what 
one has lost, lies in wait to stifle appreciation of the 
good fortune of others. Lastly, there is the unintelli¬ 
gent indifference of the worldling who has not triumph¬ 
ed over limitations nor mastered cause and effect, 
being unable to transcend external things. 

“ The remainder of his remarks are occupied with the 
necessary sequence in the four Abodes, and the import¬ 
ance of observing method in their cultivation, and 
finally with their other technical appellation of. Appa - 
manna or Infinitudes. In this connexion he repeats 
the touching illustration given in Hardy (op. Cit., 249) 
of the mother and the four children. Her desire for 
the growth of the infant is as Melta ; for the recovery 
of the sick child as Karuna ; for the maintenance of the 
gifts displayed by the youth as Mudita\ while her care 
not to hinder the career of her grown-up son is as 
Upekkhd. 

“ It may be remarked, by the way, that when Hardy, 
with a foreigner’s want of Mudita , calumniates the 
Buddhist mendicant (p. 250) as one who thinks about 
the virtues of solidarity without practising them, he 
quite forgets that these exercises are but preparations 
of the will for that ministering to the intellectual 
needs of others to which the recluse’s life was largely 
devoted, and the importance of which the Western, in 
his zeal for material forms of charity, does not even 
now appreciate at its real value. And Buddhism did 
not believe in giving the rein to good impulses un¬ 
regulated by intellectual control.” 


{Bud- Psy . pp. 65-67.) 
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50. PANNlMDRirA— 

Pa = rightly; rid, to know. Panna literally means 
right knowing. 

Its chief characteristic is understanding as it really 
is or irresistible understanding, i.e., penetrative know¬ 
ledge (Tathasabhava-pativedko va akkhalita-pativedho). 

As Panna dominates in understanding the real nature 
and as it overcomes ignorance, it is called a control¬ 
ling faculty ( Indriya ). 

In Abhidhamma Nana, Panna, and Amoha are used 
as interchangeable terms. In types of consciousness 
connected with knowledge {Nana-samp ay utta) the refer¬ 
ence is to this Panna . By Amoha , one of the three roots 
of Good, is also meant this Panna . As one of the 
four means of accomplishing one’s ends (Iddhipada) it 
assumes the name of Vtmamsd (Lit. ex amin ation). 
When purified by Samadhi Panna assumes the honour¬ 
able role of Abhinrid (Higher Knowledge). Highly deve¬ 
loped Panna is elevated to the state of a Bojjhanga — 
Dhammavicaya (Investigation of the Truth) and 
Magganga—Samma Ditthi , Right View. The culmina¬ 
tion of Panna is the Omniscience of a Buddha. 

Panna , in the strictest sense of the term, is seeing 
things as they truly are, i.e., in the light of Anicca, im¬ 
permanence, Dukkha, sorrow, and Anaita, soul¬ 
lessness. 

Reason, intellect, insight, knowledge, wisdom, in¬ 
telligence—all convey some aspects of Panna, but none 
of them exactly corresponds to the Pali term. Both 
knowledge and wisdom are employed here according 
to the context. 
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51. Mrs. Rhys David’s comment on this important term 
is interesting. She writes :— 

“To fit the term Panna with its approximate 
European equivalent is one of the cruces of Buddhist 
philosophy. I have tried in turn reason, intellect, in¬ 
sight, science, understanding, and knowledge. All of 
these have been, and are, used in the literature of 
philosophy with varying shades of connotation, 
according as the sense to be conveyed is popular and 
vague, psychological and precise or transcendental 
and—passez-moi le mot—having precise vagueness. 
And each of them might, with one implication or 
another, represent Panna. The main difficulty in 
choice lay in determining whether, to the Buddhist, 
Panna stood for mental function, or for the aggregate 
product of certain mental functioning, or for both. 
When all the allusions to Panna in the Sutta Pitaka 
have been collated, a final translation becomes possible. 
Here it must suffice to quote two. M. i. 292, he who 
has Panna (Pannavd) is declared in virtue thereof to 
understand (Pajanati) the nature of the phenomenon 
of pain or ill (the Four Noble Truths). In D. i. 124 
Gotama asks: What is this Panna? and himself sets out 
its content as consisting in certain intellectual attain¬ 
ments, viz., the Jhanas, insight into the nature of im¬ 
permanence, the mental image of one’s self, the power 
of Iddhi, the cosmic Ear, insight into other minds, 
into one’s own past lives, the cosmic Eye, and the 
elimination of all vitiating tendencies. Buddhaghosa 
also (Vis. M., Gh. xiv.) distinguishes Panna from Sanna 
and Vinnana . He describes it as adequate to discern 
not only what these can, viz., sense-objects and the 
Three Marks (impermanence, pain and non-substan¬ 
tiality) respectively, but also the path. For him, then. 
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it might be called intellect ‘at a higher power. 5 And 
in Gotama’s reply, all those terms are described in 
terms of intellectual process. Nevertheless, it is clear 
that the term did not stand for bare mental process of 
a certain degree of complexity, but that it also implied 
mental process as cultivated in accordance with a 
certain system of concepts objectively valid for all 
Buddhist adepts. Hence I think it best to reject such 
terms as reason, intellect, and understanding, and to 
choose wisdom, or science, or knowledge, or philo¬ 
sophy. Only they must be understopd in this conne¬ 
xion as implying the body of learning as assimilated 
and applied by the intellect of a given individual.” 

{Bud. Psy . pp. 17-18.) 


DIFFERENT COMBINATIONS OF 
MENTAL STATES 

§3 Tesam cittaviyuttanam' — yathayogam'ito parath 
Cittuppadesi? paccekath — sampayogo pavuccati 
Satta sabbattha yujjanti — yathayogam pakinnakd 
Cuddasd'kusalesv’eva. — sobkanesv’eva sobhana . 

§ 3 The combination of each of these thought-adjuncts 
in different types of consciousness will hereafter be 
dealt with accordingly. 

Seven are linked with every type of consciousness. 
The (six) Particulars are linked accordingly. The 

1 CITTA VIYUTTA— Lit., inseparable from consciousness i.e. f 
Cetasikas—mental states.^ 

a CITTUPP ADO—lAt genesis of consciousness. Here the com¬ 
pound term applies to consciousness alone; in other cases both to 
consciousness and its adjuncts. 
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fourteen are linked only with the Immorals. The 
(nineteen) Beautiful, only with the Beautiful. 

§ 4 Katharii ? 

Sabbacittasddharand tava satla cetasika sabbesiCpi 
ek'iinanavuti-cittuppddesu labbhanli. 

Pakinnakesu pana 

(а) Vitakko tava dvipahcavihndna vajjitakdma - 
vacaracittesu c’eva ekddasasu pathamajjhdnaciltesu 
c'ati pancapannasacittesu uppajjati . 

(б) Vicaro pana tesu c 9 eva ekddasasu dutiyajjhana - 
cittesu c 9 ali chasatthi cittesu jayati . 

(c) Adhimokkho dvipancavinndnavicikicchavajjita - 
cittesu . 

(d) Viriyam pancadvaravajjana — dvipancavin- 
nana — sampaticchana-santiranavajjitacittesu. 

(e) Piti domanass'upekkhdsahagata-kayavinnana- 
catutthajjhdna-vajjitacitlesu. 

(/) Chando ahetuka-momiihavajjitacitlesu lab - 
bhati. 


§ 5 Tepana cittupadd yathdkkamam :— 

Chasatthi pahcapahhasa — ekddasa ca solasa 

Sattati visati c’eva — pakinnakavivajjita 

Pahcapahnasa chasatthitthasattati tisattati 
Ekapannasa c'ekuna — sattati sapakinnaka 

§ 4 In what way? 

In the first place, the seven mental states common 
to every consciousness are found in all the eighty-nine 
types of consciousness, 
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Among the “Particular” mental states:— 

(a) “Initial Application 5,1 arises in fifty-five types 
°f consciousness, to wit: 

i. In all types of Kamavacara consciousness, 
deluding the twice fiyefold sense-consciousness. 
(54-10 = 44). 

ii. Also in the eleven types of first Jhana consci¬ 
ousness. (44 + 11 =55). 

(b) “Sustained Application” arises in sixty-six 
types of consciousness, to wit: In those fifty-five and 
ln the eleven types of second Jhana consciousness. 
(55 + 11 = 66), 

(c) “Decision” arises in'all types of conscious¬ 
ness, excluding the twice fivefold sense-consciousness 
and consciousness, accompanied by “Doubt”. 
(89- 11 = 78). 

(d) “ Effort” arises in all types of consciousness, 
excluding the sense-door directing consciousness, 
twice fivefold sense-consciousness, receiving 
consciousness, and investigating consciousness. 
(89"— 16 = 73). 

(e) “Joy” arises in all types of consciousness, 
excluding those accompanied by displeasure, and in¬ 
difference (equanimity), body-consciousness, 1 2 3 and the 
fourth Jhana consciousness. (121 —(2 + 55 + 2 + 11) 
= 51). 


1 VITAKKA —does not by nature occur in the ten types of moral 
and immoral sense-consciousness. It has been eliminated in the 
Higher Jhanas by means of concentration. 

2 Body-consciousness—viz., that which is accompanied by pain and 

that by bliss (Dukkha and Sukha.) 
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(f) “Conation” arises in all types of conscious¬ 
ness, excluding the Ahetukas and the two modes of 
consciousness accompanied by delusion. (89 — 20 - 69), 

§ 5 Those types of consciousness in order are: 

Sixty-six, fifty-five, eleven, sixteen, seventy, and 
twenty without the Particulars. 

Fifty-five, sixty-six, seventy-eight, seventy-three, 
fifty-one, sixty-nine are with the Particulars. 1 


(Akusala Cetasika) 


§ 6 (a) Akusalesu pana Mo ho, Ahirikam , Anottapam , Uddhac - 
cam c’ati cattaro'me .cetasika sabb&kusalasadharand 
nama. Sabbesti’pi dvadasakusalesu labbhanti . 

(b) Lobho atthasu lobhasahagates'veva labbhati. 

(c) Ditthi catusu ditthigatasampayuttesu. 

(d) Mano catusu ditthigatavippayuttesu. 

(e) Doso , Issa, Macchariyam , Kukkuccam ca dvisu patigha - 

cittesu. 

(f) Thinath, Middham pahcasu sasahkhdrikacittesu. 

(g) Vicikiccha vicikicchasahagatacittey’eua labbhatVti. 

§ 7 Sabbapuhnesu cattaro — lobhamule tayo gata 

Dosamulesu cattaro — sasankhdre dvaya?h tat ha 

Vicikiccha vicikicchacitte c’dti catuddasa 
Dvadasakusalesu' eva — sampayujjanti pane ad ha. 


1 At the end of the section the definite number of Gittas in which 
the Particulars are not found and found is given. It should be noted 
that some numbers refer to the total of 121, and some to 89. 
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Immoral Mental States 


§ 6 (a) Of the Immoral mental states these four \ namely, 
Delusion, (Moral) Shamelessness, (Moral) Fear¬ 
lessness, and Restlessness are common to every 
Immoral consciousness, 

(b ) Attachment is found only in the eight types of 
consciousness rooted in* attachment. 

(i c ) Misbelief 1 2 * is found in the four types of conscious¬ 

ness accompanied by wrong view. 

(i d) Conceit 8 is found in the four types of conscious¬ 

ness disconnected with wrong view. 

(e) Hatred, Jealousy, Avariciousness, Worry 4 * * * are 
found in the two types of consciousness accom¬ 
panied by illwill. 


1 The root of every evil is Moha or ignorance, because the evil-doer 

is not aware of the evil consequences. With it are associated shame¬ 

lessness to commit the evil and disregard for the effects that follow. 

There is a certain amount of restlessness of the mind when an evil is 

committed. 

a As Dipfhi gives rise to the conception of “ my ” and “ mine ’* con¬ 

nected with one’s self it occurs in consciousness rooted in attachment. 

8 Mdna too originates with the ** I-* ’-conception connected with 
oneself. As such it also is present only in types of consciousness 
rooted in attachment. Nevertheless, both Ditphi and Mdna do not 
arise simultaneously in one particular consciousness. Where there is 
Ditphi there is no Mdna. Commentaries compare them to two fearless 
lions that cannot live in one den. Mdna may arise in those four 
types of consciousness disconnected with Ditthi . But it does not 
follow that Mdna is ever present in them. 

1 These four cannot arise in consciousness rooted in attachment be¬ 
cause there is some form of aversion in them instead of any kind of 
clinging. Even Macchariya is a kind of aversion to others* vieing with 
oneself. 
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(/) Sloth and Torpor 1 are found in the five types of 
prompted consciousness. 

(g) Doubt is found only in the type of consciousness 
accompanied by doubt. 

(Summary) 

§ 7 Four are found in all Immorals, three in those rooted 
in attachment, four in those rooted in illwill, and so 
are two in the prompted. 

Doubt is found in the consciousness accompanied by 
doubt. Thus the fourteen are conjoined only with 
the twelve Immorals in five ways. 

(Sobhana Cetasika) 

§ 8 (a) Sobhanesu pana sobhanasadharana lava ek'una visati 
cetasika sabbesu, pi ek'unasatthisobhanacittesu 
samvijjanti. 

(b) Viratiyo pana tisso y pi Lokuttaraciltesu sabbatha'pi 

niyatd ekato'va labbhanti. Lokiyesu pana Kama - 
vacarakusales'veva kadaci sandissanti visum visum. 

(c) Appamanndyo pana dvadasasu paiicamajjhdnavajji - 

tamahaggatacittesu c'eva Kamavacarakusalesu ca 
sahetukakamavacarakiriyacitiesu c'ati atthavlsati - 
cittesv'eva kadaci nand hutva jayanti. Upekkha - 
sahagatesu pan'ettha Karuna Mudita na santVti 
keci vadanti . 

(d) Pannd pana dvadasasu nanasampayuttakamavacara- 

cittesu c 9 eva sabbesu pancatimsamahaggatalokut - 
taracittesu c 9 ati saitacatlalisacittesu sampayogam 
gacchatVti. b ‘ ( 

1 Thina and Middha are by nature opposed to adaptability. They 
lack the urge. As such they cannot arise in types of consciousness 
that are unprompted ( Asankharika) which are naturally keen and 
active. They appear only in types of prompted consciousness. 
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§ 9 Ek'unavlsati dhamma jayanVekiinasatthisu 
Tayo solasacittesu atthavisatiyam dvayam . 

Panna pakasitd sattacattalisavidhesu'pi 
Sampayuttd caiuddhv'evnm sobhatiesv*eva sobhana. 

(Beautiful Mental States) 

§ 8 (a) Of the Beautiful, at first, the nineteen mental 

states common to the Beautiful are found in all the 
fifty-nine types of Beautiful consciousness. 

(b) The three Abstinences are obtained all at once 
definitely in all places in the Supramundane types of 
consciousness. But in the mundane Sense-sphere 
Moral types of consciousness they are at times present 
severally. (8 + 8 = 16). 

(c) The illimitables arise at times differently in 
twenty-eight types of consciousness, namely, the twelve 
sublime types of consciousness, excluding the fifth 
Jhanas, the eight moral types and the eight Sahetuka 
Functional types of Sense-sphere consciousness. Some, 
however, say that Compassion and Sympathetic Joy 
are not present in the types of consciousness accompa¬ 
nied by Upekkha. (Equanimity or Indifference). 
(12 + 8 + 8 = 28). 

(d) Wisdom goes into combination with forty-seven 
types of consciousness, namely, the twelve kinds of 
Sense-sphere consciousness accompanied by wisdom, 
all the thirty-five sublime and supramundane consci¬ 
ousness. (35+12). 

§ 9 Nineteen states arise in fifty-nine, three in sixteen, 
two in twenty-eight types of consciousness. 

Wisdom is declared to be in forty-seven types. 
Beautiful are only in the Beautiful. Thus they are 
combined in four ways. 
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(Cetasika-rasi Sangaho) 


§ 10 


Issa-Macchera - Kukkucca — 
Nana kaddci Mano-ca — 

Tatha vuttdnusdrena — 
Sangahafi ca pavakkhami — 

Chattimsanutiare dhamma — 
Atthatimsa'pi labbhanti — 

Sattavisatyapuhhamhi — 
Tathasambhavayogena — 


Virati Karunadayo 
Thina-Middham tatha 
saha . 

sesd niyatayogino 
tesarh ’ dani yatharaham. 

pancatimsa mahaggale 
Kamavacarasobhane ' 

Dvadasahetuke'ti ca 
Pancadha tattha 
sangaho . 


(Lokuttara-Cittani) 

§11 Katham? 

(a) Lokuttaresu tava atthasu pathamajjhdnikacittesu 
Annas amana terasa cetasika Appamannavajjita tevlsati 
Sobhanacetasikd c’ati chattirhsa dhamma sangaham 
gacchanti . 

(b) Tatha Dutiyajjhanikacittesu Vitakkavajj'a. 

(c) Tatiyajjhanikacittesu Vitakka- Vicaravajja, 

(d) Catutthajjhanikacittesu Vitakka-Vicara-Pitivajja, 

(e) Pancamajjhanikacittesu*pi Upekkhasahagata te’eva 
sahgayhanti'ti sabbatha’ pi atthasu Lokuttaracittesu Pan - 
camajjhanavasena pancadha* va sangaho hotVti. 

Chattirhsa pancatimsa ca — catutiimsa yathakkamam 
Tettirhsadvayam'iccevam — pancadhanuttare thita . 


(Contents of different Types of Consciousness.) 

§10 Envy, Avarice, Worry, Abstinences (three), Com¬ 
passion, Sympathetic Joy, and Pride arise separately 
and occasionally. So are Sloth and Torpor in com¬ 
bination. 
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* The remaining factors apart from those mentioned 
above (52 — 11=41) are fixed adjuncts. Now I shall 
speak of their combination accordingly. 

Thirty-six factors arise in the Supramundane, thirty- 
five in the Sublime, thirty-eight in the Kamavacara 
Beautiful. 

Twenty-seven in the Demeritorious, twelve in the 
Unconditioned. According to the way they arise their 
combination therein is fivefold. 


(Supramundane Consciousness) 

§ 11 How? 

(a) At first in the eight types of Supramundane 

first Jhana types of consciousness thirty-six factors 
enter into combination, namely, thirteen Annasa- 
manas, and twenty-three Beautiful mental factors, 
excluding the two Illimitables 1 . (13 + 23 = 36). 

(b) Similarly in the Supramundane Secondjhana con¬ 
sciousness all the above excluding Initial Application. 2 

(c) In the Third excluding Initial Application and 
Sustained Application. 

(d) In the Fourth excluding Initial Application, 
Sustained Application, and Joy. 

(e) In the Fifth Jhana type of consciousness which 
is accompanied by Equanimity, all those excluding 
Initial Application, Sustained Application, Joy, and 
Happiness. 

Thus in every way fivefold is the synthesis of mental 
factors arising in the eight types of Supramundane 
consciousness according to the five Jhanas. 

1 Because their object is mankind, while the Lokuttara conscious¬ 
ness has Nibbana for its object. 

a Vitakka is eliminated >in the 2nd Jhana. The elimination of other 
factors in the remaining Jhanas should be similarly understood. 
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Respectively there are thirty-six, thirty-five, thirty- 
four, and thirty-three in the last two. 

Thus in five ways they arise in the Supramundane. 


Notes: 

52 ANIYATAYOGI and NIYATAYOGI— 

Of the 52 types of mental states eleven are called 
Aniyatayogi —unfixed adjuncts. They arise in different 
kinds of consciousness separately because their parti¬ 
cular objects differ. They may or may not arise in 
those types of consciousness to which they are allied. 
For instance, Issd, Macchariya , and Kukkucca must arise 
in a consciousness connected with aversion. One of 
the three must arise at one particular moment. All the 
three do not occur simultaneously. Besides they are 
not bound to be present in such a consciousness. 
So are the Three Abstinences, two Illimitables, Conceit 
and Sloth and Torpor. 

The .remaining 41 types are called Niyatayogi —fixed 
adjuncts. They invariably arise in those types of cons¬ 
ciousness allied to them. 

53 ABSTINENCES— 

These three are collectively found only in the Supra¬ 
mundane consciousness, as they constitute three of the 
eight factors of the Noble Path. They cannot arise 
in the Rupavacara and Anlpavacara, nor in the Kama - 
vacara Vipaka and Kriya Cittas. They deal with three 
forms of refraining from committing evil through 
word, deed, and livelihood. As such they arise sepa¬ 
rately only in the eight types of moral consciousness 
according to the abstinence from the particular evil. 
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These abstinences appear in full force only in the 
Lokuttara-cittas, because the corresponding evils are 
completely eradicated by them. In the Kamavacara - 
kusala-cittas there is only a temporary inhibition of evil. 

As Kdmdvacara-Vipaka-cittas are merely effects they 
cannot arise in them. In the Kriya-cittas they do not 
arise because these are experienced only by Arahats. 
In the Rupdvacara and Arupdvacara planes they do not 
occur because the need for moral purification, the 
function of these abstinences, does not arise there. 

54 ILLIMITA BLES — 

Here only two are taken into consideration. The 
other two have already been dealt with in their res¬ 
pective places. 

It should be noted that the objects of these Illimit- 
ables are beings. Therefore they cannot arise in the 
Supramundane consciousness which has for its object 
Nibbana. This does not riiean that Arahats and 
other Aryans do not possess these virtues. They are 
not present only in the Path and Fruit consciousness. 

They do not occur in the fifth Jhana as it is accom¬ 
panied by Upekkha —neutral feeling. In the Arupa 
cittas also they do not arise as they also are connected 
with Upekkha . In the eight Kriya Cittas, which the 
Arahats experience, they arise because the Arahats 
also radiate thoughts of Karuna and Mudita towards 
all beings. 


(Mahaggata-Cittani) 

§ 12 Mahaggatesu pana (a) tisu Pathamajjhanikaciltesu tava 
ahnasamana terasa cetasikd Viratittayavajjita dvavisati 
Sobhanacetasika c'ati pahcaiirhsa dhamma sangaham 
gacchanti . Karuna-Mudita pan'ettha paccekarrCeva 

yojetabbd . Tathd ( b ) Dutiyajjhdnikacittesu Vitakkavajjd, 
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(c) Tatiyajjhanikacittesu Vitakka-Vicaravajjd , (d) Gatul- 
thajjhdnikacittesu Vitakka - Vicara-Pitivajja , {e) Pailca- 
majjhdnikacittesu pana pannarasasu Appamanndyo na 

labbhanti'ti sabbatha'pi sattavisati-Mahaggataciltesu pan - 

cakajjhanavasena pancadha'va sangaho hoiVii . 

Pancatirhsa catuttimsa — tettimsa ca yathakkamam 
Dvattimsa c'eva timseti — pancadha'va Mahaggate. 

(Sublime Consciousness) 

§12 (a) At first in the three Sublime First Jhana cons¬ 

ciousness thirty-five factors go into combination, 
namely, thirteen Aiinasamana mental factors, and 
twenty-two Beautiful mental factors, excluding the 
three Abstinences. 1 (13 + 22 =35). 

Here Compassion and Sympathetic Joy should be 
combined separately. a 

(b) Similarly in the Second Jhana consciousness 
Initial Application is excluded; (c) in the Third 
Jhana consciousness Initial Application and Sustained 
Application are excluded, (d) In the Fourth Jhana 
consciousness Initial Application, Sustained Applica¬ 
tion, and Joy are excluded, (e) in the fifteen 8 Fifth 
Jhana consciousness the Illimitables are not obtained. 

In all the twenty-seven types of Sublime conscious¬ 
ness the combination is fivefold according to the five 
kinds of Jhanas. 

There are respectively thirty-five, thirty-four, thirty- 
three, thirty-two, and thirty. Fivefold is the combi¬ 
nation in the Sublime. 

1 They are found only in the Lokuttara Gittas and the Kamavacara 
Kusala Cittas. 

2 Because they do not arise simultaneously as their objects vary. 

9 1.e., 3 Fifth Jhanas and 12 Arupa Jhanas. The Jhana factors of 
the Arupa Jhanas are identical. Illimitables do not occur in them 
because they are accompanied by Upekkha. 
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§ 14 (i) Kamavacara-sobhanesu pana kusalesu tava patha - 

madvaye Annasamana terasa cetasika pancavisati Sobhana - 
cetasika c'ati atthativisa-dhamma sangaham gacchati. 

Appamanna Viratiyo pan'ettha panca'pi paccekam'eua 
yojetabba. 

(ii) Tathd dutiyadvaye hdnavajjita ; (iii) tatiyadvaye 
ndnasampayutta pitivajjita; (iv) calutthaduaye ndna - 
pitivajjitd. Te eva sangayhanti . 

Kiriyacittesu 'pi Virativajjita. TatKeva catusu * pi 
dukesu catudha'eva sangayhanti . 

Tathd vipakesu ca Appamanna-Virativajjitd. Te eva 
sangayhantVti sabbathd'pi catuvisati kamdvacarasobhana- 
cittesu dukavasena dvasadha’va sahgaho hotVti . 

§ 15 Atthatuhsa sattatimsa — dvayam chattimsakam subhe 
Pancathhsa catuttirhsa — dvayam tettimsakam kriye 
Tettitiisa pake dvattimsa — dvayekatimsakam bhave 
Sahetukamdvacara — punhapakakriya mane 

§16 Na vijjant'ettha virati — kriydsu ca mahaggate 
Anuttare appamanna — kamapake dvayam tathd 
Anuttare jhanadhamma — appamanna ca majjhime 
Virati ndnapiti ca — parittesu visesaka . 

Sense-Sphere Beautiful Consciousness 

§ 14 (i) At first, in the first two (types of) Sense-Sphere 

Beautiful consciousness 1 thirty-eight states go into com¬ 
bination, namely, thirteen Miscellaneous and twenty- 
five Beautiful mental states. (13 + 25 = 38). 

1 i.e., Somannassa sahagata Ndnasampayutta Asankharika and Sasan- 
kharika Citta— Prompted and unprompted consciousness, accompanied 
by pleasure, and connected with wisdom. 

9 
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The two Illimitables and the three Abstinences 
should be fitted in severally 1 . 

(ii) Similarly in the second couplet all of them arise 
excluding Wisdom; 

(iii) in the third couplet, associated with Wisdom, 
Joy is excluded; 

(iv) in the fourth couplet Wisdom and Joy 2 3 are ex¬ 
cluded. 

In the Functional consciousness the three Abstinen¬ 
ces are excluded 8 . Likewise in the four couplets they 
are combined in four ways. 

Similarly in the Resultant consciousness they all 
arise except the Illimitables and the Abstinences 4 . 

• Thus in all the twenty-four types of Sense-Sphere 
Beautiful types of consciousness the combination is 
twelvefold according to pairs. 

§15 With respect to conditioned Sense-Sphere conscious¬ 
ness—Moral, Resultant, and Functional—there arise in 
the Moral (first pair) thirty-eight, twice 5 thirty*seven 
(in the second and third pairs), and thirty-six (in the 
fourth pair). In the Functional thirty-five (in the first 
pair), twice thirty-four (in the second and third pairs), 

1 Because they are not fixed adjuncts. They arise at different mo¬ 

ments of conscious experience. 

3 Being accompanied by Upekkha . 

8 Because the Arahats have completely eradicated the Abstinences. 

1 The Abstinences are absolutely moral. Hence they do not arise 
in a resultant consciousness. In the Supramundane Fruit conscious¬ 
ness they however arise because it is like a reflection of the Path 
consciousness. 

Illimitables do not arise because they have indefinite mankind as 
the object, while the Resultants are restricted to lesser objects. 

5 i.e., thirty-seven in each of the second and third couplets. 
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thirty-four (in the second and third pairs). In the 
Resultant thirty-three (in the first pair), twice thirty- 
two (in the second and third pairs), thirty-one (in 
the fourth pair). 

§ 16 Herein the Abstinences are not present in the Func¬ 
tional and Sublime consciousness 1 . So are Illimitables 
in the Supramundane and the two (Illimitables and 
Abstinences) in the Sense-Resultant 2 . 

In the Highest the Jhana factors are distinctive 8 ; in 
the Middle 4 the Illimitable’s (and Jhana factors 6 ); in 
the Small 0 the Abstinences, Wisdom, and Joy 7 . 


Akusala Cittani 


§17 (i) Akusalesu pana lobhamiilesu tavapatkame asankhari - 

ke annasamand terasa cetasika akusalasddharand cattaro 
c'ati sattarasa lobhaditthihi saddhim ekunavisati dhammd 
sangaham gdcchanti . 

(ii) Tath'eva dutiye asankhdrike lobhamdnena. 

(iii) Tatiye tath'eva pitivajjita lobha-ditthihi saha atthd - 
rasa . 

(iv) Catutthi tath'eva lobha-manena. 

1 i.e., in the Rupavacara Ariipavacara planes. Because no occasion 
arises for such evil to spring up. 

a P. 127, N. 54. 

8 The supramundane consciousness, when classified according to 
five Jhanas, differs with respect to Jhana factors. 

4 Rupavacara and Arupavacara. 

8 Ca in the text includes Jhana factors. 

6 Kamavacara. 

7 Morals differ from Resultants and Functionals on account of 
Abstinences. Morals and Functionals differ from Resultants on 
account of Illimitables, Respective couplets differ on account of 
Wisdom and Joy. 
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(v) Pancame patighasampayutte asahkhdrike doso issa 
macchariyarh kukkuccanc*ati catuhi saddhim pitivajjita te 
eva visati dhamma sahgayhanti. Issa-macchariya- 
kukkuccani parCettha paccekam’eva yojetabbdni. 

(vi) Sasankhdrikapancake 9 pi tath'eva thina-middhena 
visesetva yojetabba, 

(vii) Chanda-pitivajjita pana annasamdnd ekadasa aku - 
salasadharana cattaro Pali pannarasa dhamma uddhaccasa- 
hagate sampayujjanti. 

(viii) Vicikicchasahagatacitte ca adhimokkhavirahitd 
vicikiccha sahagatd tath'eva pannarasadhamma samupalab- 
bhantVti sabbatha'pi dvadasakusalcittuppadesu paccekamyoji 
yamdria'pi gananavasena sattadha'va sahgahitd bhavantVtu 

§18 Ektinavisatthdrasa — visekavisa visati 

Dvavtsa pannaraseHi — sattadha kusale thila. 

Sadhdrana ca cattaro — samana ca dasa pare 
Cuddasete pavuccanti — sabbakusalayogino . 

Immoral Consciousness 

§ 17 (i) Now, in immoral consciousness, to begin with, in 

the first unprompted consciousness 1 nineteen mental 
states enter into combination, namely, thirteen un¬ 
moral concomitants, the four common immoral con¬ 
comitants, making seventeen together with attachment 
and misbelief. (13 + 4 + 2 = 19). 

(ii) Similarly in the second unprompted conscious¬ 
ness 8 the same nineteen together with attachment and 
conceit. (13 + 4 + 2 = 19). 

1 i.e., Somanassa sahagata ditphigata sampayutta asankharika citta— 
Unprompted consciousness accompanied by pleasure, connected with 
misbelief. 

9 i.e., the unprompted consciousness not connected with misbelief. 
Conceit and misbelief do not co-exist. 
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(iii) Similarly in the third unprompted consciousness 
there are eighteen concomitants together with attach¬ 
ment and misbelief but excluding joy 1 . (12 + 4+2 = 18). 

(iv) Similarly in the fourth (there are eighteen) with 
attachment and pride. (12+4 + 2= 18). 

(v) In the fifth unprompted consciousness connected 
with aversion the above twenty concomitants, exclud¬ 
ing joy 2 , are combined together with hatred/ envy, 
selfishness, and worry. Of them envy, selfishness, and 
worry should be combined separately. 8 

(12 + 4 + 4 = 20). 

(vi) In the five types 4 of prompted consciousness the 
above concomitants should similarly be combined with 
this difference that sloth and torpor are included. 
(21 ; 20 ; 22 ). 

(vii) In the type of consciousness connected with 
restlessness fifteen mental states occur, namely, eleven 
Annasamanas excluding conation 6 and joy, and the 
four immoral Universal. (11 + 4 = 15). 

(viii) In the type of consciousness connected with 
perplexity fifteen states are similarly obtained together 
with perplexity, but devoid of decision 6 . 

(10 + 4+1=15). 

1 i.e., the unprompted consciousness accompanied by Upekkha ’. 
Joy does not co-exist with indifference. 

2 Joy does not co-exist with aversion and grief. 

s Being unfixed mental adjuncts {Aniyatayagino). Their objects differ 
and they arise severally. 

* They are the four types of prompted consciousness rooted in 
attachment and the one rooted in aversion. Sloth and torpor are 
present only in the immoral prompted consciousness. 

6 There is no Chanda , the will-to-do, as restlessness is predominant 
here. 

6 Adhimokkha , the mental factor that dominates in deciding cannot 
exist in a perplexed mind. 



134 


AHETUKA' CITTANI 


Thus in all the twelve types of immoral conscious¬ 
ness synthesis become sevenfold when reckoned ac¬ 
cording to their different combinations 1 . 

§17 Nineteen, eighteen, twenty, twenty-one, twenty, 
twenty-two, fifteen,—thus they stand in seven ways in 
the immoral consciousness. 

Those fourteen mental states, namely, the four im¬ 
moral universals, and ten unmorals 13 , are said to be 
associated with all the immoral types of consciousness. 

Ahetuka Cittani 

§ 19 Ahetukesu pana hasanacitte tava chanda vajjitd Ahhasa - 
mana dvadasa dhammd sahgaham gacchanti . 

Tatha votthapane chanda-plti-vajjitd. 

Sukhasantirane chanda-viriya-vajjitd. 

Manodhatuttikahetukapatisandhiyugale chanda-piti - 

viriya-vajjild. 

Dvipancavinnanepakimiakavajjita te feva sangayhantV - 
ti sabbatha?pi attharasasu ahetukesu gananavasena catudha’- 
va sahgaho hotVti . 

§ 20 Dvddasekadasa dasa satia caHi calubbidho 
Attharasahetukesu cittuppadesu sahgaho . 

Ahetukesu sab bat t ha satia sesa yatharaham 
Iti vitthdrato vutta tettimsavidha sahgaho. 

1 (i) 1st and 2nd Asanskharika Citta = 19$ (ii) 3rd and 4th Asan- 
kharika Citta = 18; (iii) 5th Asankharika Citta = 20; (iv) 1st and 
2nd Sasankharika Citta = 21; (v) 3rd and 4th Sasankhdrika Citta = 
20; (vi) 5th Sasankhdrika Citta = 22 ; (vii) Mo ha Citta — 15. 

Thus they divide themselves into seven classes according to num¬ 
bering. 

9 i.e., excluding Chanda y Piti ’, and Adhimokha from the 13 Anitas sl- 
manas. 
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Ittham ciltaviyuttan^m sampayogam ca sangaham 
ft (It v a bhedaih yathayogam samamuddise’ti. 

Rootless Consciousness 


§19 (i) With respect to Rootless, in the consciousness of 

aesthetic pleasure', to begin with, twelve unmoral 
mental states, excluding conation, enter into combi¬ 
nation. (7 + 5 = 12). 

(ii) Likewise they occur in the Determining 1 * 3 4 5 * * consci¬ 
ousness, excluding conation and joy. (7 + 4=11). 

(iii) In the Investigating consciousness 8 , [accompanied 
by pleasure, all but conation and effort. (7 +4 = 11). 

(iv) In the Manodhatu triplet 4 and in the pair of 
rootless relinking 8 types of consciousness, all except 
conation, joy, and effort. (7 + 3 = 10). 

1 In the consciousness connected with laughter there is no wish-to- 

do. See Ch. I, p. 28. 

3 It is the Manodvardvajjana— mind-door consciousness—that 
assumes the name Votthapana— Determining. 

8 Although Santirana means investigating, it is a passive resultant 
consciousness. It lacks both will and effort. 

4 Manodhaiu— lit., the mere faculty of apprehension ( Mananamatta ’ 
meva dhdtu). It comprises the Pancadvdravajjana— sense-door consci¬ 
ousness, and the two Sampaticckanas— recipient consciousness. The 
ten types of sense-consciousness are called dvipanca viHHanadhatu. The 
remaining seventy-six types of consciousness are termed Mano vimtana - 
dhdtu , as they excel others in apprehension. 

Both Sampaticckanas are accompanied by Upekkha which does not 
co-exist with Pili. Like the Santirana these two are resulants and are 
passive. Therefore they lack both effort and will. In the Partcadvd - 
ravajjana , too, as in Manovdrdvajjana effort and will are lacking. 

5 The two Sanliranas accompanied by Upekkha - both moral and 

immoral resultants - are known as the Ahetuka Patisandhiyugala - the 

pair of rootless relinking types of consciousness. Conception in 

woeful states is obtained by the Akusala Ahetuka- Santirana, and 
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(v) In the two types of fivefold sense consciousness 0 
all enter into combination except the Particulars. 

Thus in all the eighteen types of rootless conscious¬ 
ness the mental states, numerically considered, consti¬ 
tute four groups. 

§ 20 Twelve, eleven, ten, seven—thus their grouping with 
respect to the eighteen rootless types of consciousness 
is fourfold. 

In all the rootless the seven (Universals) occur. 
The rest (Particulars) arise accordingly. Thus in 
detail the groupings are told in thirty-three ways. 7 

Understanding thus the combinations and synthesis 
of the mental adjuncts let one explain their union 
with the consciousness accordingly 8 . 

amongst human beings as congenitally blind, deaf, etc., by the Kusala 
Ahetuka Santirana. This pair is also accompanied by Upekkhq . 

6 They are mere passive types of resultant consciousness. 

7 Namely, i. 5 in Anutiara; ii. 5 in Mahaggata; iii. 12 in Kama - 
vacara; iv. 7 in Akusala; v. 4 in Ahetuka ; — 33. 

8 In this chapter are explained in what types of consciousness 
the respective mental states are present and what types of mental 
states occur in each type of consciousness. 

The author concludes the chapter advising the readers to explain 
the union of these mental states with each consciousness accordingly, as 
for example,—Universals are eighty-ninefold because they are present 
in all the types of consciousness, Phassa of the Particulars is fifty-five- 
fold because it arises in fifty-five types of consciousness, etc. 
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PAKINNAKA - SANGAHA - VIBHAGO 

§ 1 Sampayuttayathayogam — te-pannasa sabhavato 

Cittacetasika dhammd — tesamf dani yatharaham. 
Vedana hetuto kiccadvaralambanavatthuto, 

Cittupddavasen y eva — sahgaho ndma niyate. 

(Miscellaneous Section) 

§ 1 The conjoined consciousness and mental states that 
arise accordingly are fifty-three. (1) 0 

Now their classification, taking the mind (2) as a 
whole, is dealt with in a fitting manner, according to 
feeling, roots, function, doors, objects, and bases. 

Notes: 

1. All the 89 classes of consciousness are collective¬ 
ly treated as one in that they possess the characteris¬ 
tic of awareness of an object. The 52 mental states 
are treated separately as they possess different charac¬ 
teristics. 1 +52=53. 

2. Cittupada , literally, means a genesis of Citta. 
Here the term means consciousness itself (Cittam'cva 
citiuppado ). In other instances it implies the collection 
of mental states together with the consciousness 
(Ahhattka pana dhammasamuho ). 

(Vedana - Sangaho) 

§ 2 Tattha vedanasangahe tava vedana: — sukham, dukkham , 
adukkhamasukham 9 c'dti. Sukham, dukkham, somanassam, 
domanassam, uppekkha'li ca bhedena pana pahcadha hoti. 
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§3 Tattha sukhasahagatam kusalavipdkam kdyaviiind - 
nath ekam’eva. 

§ 4 Tathd dukkhasahagatam akusalavipdkam hdyavih - 
nan am. 

§5 Somanassa-sahagata • ciitdni pana lobhamulani cattdri, 

dvadasa kamavacarasobhanani , sukhasantirana-hasanani ca 
dve ti attharasa kamavacara ciitdni c'eva, pathama-dutiya- 
tatiya - catutthajjhana - saiikhatani catucattalisa Mahag- 
gata - Lokultaracittdni c’dti dvasatthividhani bhavanli. 

§ 6 Domanassa-sahagata ciitdni pana dve patighacittdn'eva. 

§7 Sesani sabbdnVpi pancapanndsa upekkhdsahagata - 

cittan’evd’H. 

§ 8 Sukham dukkham-upekkhd'ti tividhd tattha vedand 
Somanassam domanassam'iti bhedena pancadha. 

Sukham 9 ek 9 attha dukkhaii .ca domanassam dvaye thiiam 
Dvasatthisu somanassam pancapannasaketara. 


( (i) Summary of Feeling ) 


§ 2 In the summary of feeling (3) there are at first three 
kinds:—pleasurable (4), painful, and that which is 
neither pleasurable nor painful. Or, again, it is five¬ 
fold, namely, happiness, pain, pleasure, displeasure, 
and indifference or equanimity. 

§ 3 Of them, moral resultant body-consciousness is the 
only one accompanied by happiness. 

§ 4 Similarly immoral resultant body-consciousness is 
the only one accompanied by pain. 
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§ 5 There are sixty-two kinds of consciousness accom¬ 
panied by pleasure (5), namely: 

(a) the eighteen types of sense-sphere conscious¬ 
ness, such as four rooted in attachment, 
twelve types of sense-sphere Beautiful consci¬ 
ousness, the two types of investigating and 
smiling consciousness, 

(b) fourty-four types (6) of Sublime and Supra- 
mundane consciousness pertaining to the first, 
second, third, and fourth Jhanas. (12 + 32). 

§ 6 Only the two types of consciousness connected with 
aversion are accompanied by displeasure (7). 

§ 7 All the remaining fifty-five types of consciousness 
are accompanied by indifference or equanimity (8). 

§ 8 Feeling, therein, is threefold, namely, happiness, 
pain, and indifference. Together with pleasure and 
displeasure it is fivefold. 

Happiness and pain are found in one, displeasure 
in two, pleasure in sixty-two, and the remaining (in¬ 
difference or equanimity) in fifty-five. 

Notes:— 

3. Vedand is a significant mental state which is com¬ 
mon to all types of consciousness. Feeling is its 
characteristic (vedayita-lakkhana) , and is born of con¬ 
tact. Sensation, therefore, is not an appropriate ren¬ 
dering for Vedand . 

Feeling is defined as “ a conscious, subjective im¬ 
pression which does not involve cognition or repre¬ 
sentation of an object.”* Sensation is explained as 
“the content of sensuous intuition, or the way in 
which a conscious subject is modified by the presence 
of an object.” f 

* Dictionary of Philosophy— p. 108. t Ibid,, p. 289. 
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Vedana modifies the stream of consciousness and 
serves both as a life-promoting and life-destroying 
force. Pleasure, for example, promotes life; pain 
impairs it. As such feeling plays a very important 
part in the life of man. 

Experiencing the taste of an object is the function 
of Vedana (<anubhavana rasa). Particular likes and 
dislikes depend on the desirability and the undesira¬ 
bility of the external object. Generally they are 
mechanistic. 

Sometimes the free-will of a person determines the 
mode of feeling independent of the nature of the 
object. The sight of an enemy, for example, would 
normally be a source of displeasure, but a 
right-understanding person would, on the contrary, 
extend his loving-kindness towards him and ex¬ 
perience some kind of pleasure. Socrates, for 
instance, drank that cup of poison with joy and faced 
a happy death. Once a certain brahman poured a 
torrent of abuse on the Buddha, but He kept smiling 
and returned love unto him. The ascetic Khantivadi, 
who was brutally tortured by a drunkard king, wished 
him long life instead of cursing him. 

A bigoted non-Buddhist, on the other hand, may 
even at the sight of a Buddha harbour a thought of 
hatred. His feeling will be one of displeasure. Like¬ 
wise a similar feeling may arise in the heart of a 
bigoted Buddhist at the sight of a religious teacher of 
an alien faith. What is meat and drink to one, may 
be poison to another. 

Material pleasures, for instance, would be highly 
prized by an average person. An understanding 
recluse would denounce them and find pleasure in 
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renouncing them and leading a life of voluntary 
poverty in perfect solitude. Such a solitary life a 
sensualist may view as hell. Yes, what is heaven to 
one may be hell to another; what is hell to one may 
be heaven to another. We ourselves create them, 
and they are more or less mind-made. 

“There are, O Bhikkhus, two kinds of feeling: 
pain and happiness”, says the Buddha. Well, then, 
how can there be a third which is neither pain nor 
happiness? The commentary states that blameless 
neutral feeling is included in happiness and the blame¬ 
worthy in pain. 

Again, the Buddha has stated that whatever is felt 
in this world, all that is pain. It is because of the 
changeable nature of all conditioned things. 

From another point of view, considering all forms ft 
of feeling as purely mental, there are only three kinds, 
namely, happiness ( sukha ), pain (dukkha), and neutral 
(< adukkhamasukha ). 

Atthasalini explains them as follows:— 

The term sukha means ‘pleasurable feeling 5 (sukha- 
vedana), root of happiness 5 (sukha-mula) y ‘pleasurable 
object 5 (. sukharammana ), ‘cause of happiness 5 (sukha- 
hetu ), ‘conditioning state of pleasure 5 (sukhapaccayat- 
thdna ), ‘free from troubles 5 (abyapajjha) , ‘Nibbana 5 , 
etc. 

In the expression: “By eliminating sukha 59 —sukha 
means pleasurable feeling. 

In the expression: “ Sukha is the appearance of the 
Buddhas”; “ Sukha is non-attachment in this world 55 
Here sukha means root of pleasure. 
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In the expression: “Since, O Mahali, form is 
sukha, falls and descends on sukha ”—here sukha 
means object of pleasure. 

“Merit, O Bhikkhus, is a synonym for sukha .”— 
Here sukha means cause of pleasure. 

“ Not easy is it, O Bhikkhus, to attain to heavenly 
sukha by description ”, “They know not sukha who do 
not see Nandana”—here sukha means conditioning 
state of pleasure. 

“These states constitute a sukha life in this very 
world”—here sukha means freedom from troubles. 

“Nibbana is supreme sukha ”—here sukha means 
Nibbana. 

From these quotations the reader can under¬ 
stand in what different senses the term sukha is used in 
t t he texts. In this particular connection the term 
sukha is used in the sense of pleasurable feeling. 

Nibbana is stated to be supreme bliss (sukha). This 
does not mean that there is a pleasurable feeling in 
Nibbana although the term sukha is used. Nibbana is a 
bliss of relief. The release from suffering is itself 
Nibbanic bliss. 

The term dukkha means painful feeling’, * basis of 
pain ‘ object of pain’, ‘cause of pain, ‘conditioning 
state of pain ’, etc. 

“By eliminating dukkha ”—here dukkha means pain¬ 
ful feeling. 

“Birth too is dukkha ’’—here dukkha means basis of 
pain. 

“Since, O Mahali, form is dukkha, falls and descends 
on pain—here dukkha means object of dukkha. 


iiiv 
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“ Accumulation of evil is dukkha 55 —here dukkha 
means cause of pain. 

“ It is not easy, O Bhikkhus, to realise the pain of 
woeful states by. description—here dukkha means con¬ 
ditioning state of pain. * 

In this particular connection the term dukkha is used 
in the sense of painful feeling. 

In the Dhammacakka Sutta the Buddha enumerates 
eight divisions of dukkha— namely, 

1. Birth is suffering, 2. decay is suffering, 3. disease 
is suffering, 4. death is suffering, 5. association with 
the unpleasant is suffering, 6. separation from the be¬ 
loved is suffering, 7. when one does not obtain what 
one desires there is suffering, 8. in brief the Five 
Aggregates are suffering. 

All these are the causes of dukkha . 

When the Buddha addresses Devas and men He 
speaks of eight kinds of dukkha . When He addresses 
only men He speaks of twelve. Instead of vyadhi 
(disease) He says soka (grief), parideva (lamentation), 
dukkha (pain), domanassa (displeasure) updyasa (des¬ 
pair) are suffering. All these five are included in 
vyadhi which embraces both physical and mental 
disharmony. 


Soka , domanassa , and upayasa are mental, while duk¬ 
kha and parideva are physical. 

Practically there is no marked difference between 
the two formulas. 

Adukkha-m-asukha is that which is neither pain nor 
happiness. It is a neutral feeling. This corresponds 
to both stolid indifference and Stoic indifference. The 
Pali term upekkha , which has a wider connotation, is 
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more frequently used to denote this kind of neutral 
feeling. 

In an immoral type of consciousness upekkha assu¬ 
mes the role of stolid indifference because it is prompt¬ 
ed by ignorance. In ah ahetuka resultant conscious¬ 
ness, such as a sense-impression, upekkha means simple 
neutral feeling which has no ethical import. Adukkha- 
m-asukka strictly applies in this connection. Upekkha 
latent in a Kdmavacara Sobhana Citta (Beautiful types 
of consciousness pertaining to the Sense-sphere) may be 
any of the following states—simple indifference (not 
stolid because there is no ignorance), simple neutral 
feeling, disinterestedness, unbiassed feeling, Stoic indif¬ 
ference, and perfect equanimity. 

Upekkha in the Jhana consciousness is perfect equa¬ 
nimity born of concentration. It is both ethical and 
intellectual. 

See Ch. 1, p. 50, N. 42. 

According to a still wider classification vedana is 
fivefold, namely, 

(i) Sukha physical happiness, 

(ii) Somanassa (mental pleasure) 

(iii) Dukkha (physical pain) 

(iv) Domanassa (mental displeasure) 

(v) Upekkha (indifference, equanimity, or neutral 

feeling). 

All feelings, from an ultimate point of view, are men¬ 
tal because vedana is a celasika. But a differentiation 
has been made with regard to sukha and dukkha . 

Of all the 89 types of consciousness only two are 
associated with either sukha or dukkha . One is the 
the body-consciousness associated with happiness, and 
the other is body-consciousness associated with pain. 
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Both these are the resultant types of consciousness, 
effects of good and evil Kamma. 

A soft touch, for instance, yields happiness. A pin 
prick, on the contrary, yields pain. In these cases 
one experiences the afore-mentioned two types of 
consciousness respectively. 

Nowa question arises—Why only the Body-conscious¬ 
ness is associated with happiness and pain? Why not 
the other sense-impressions ? 

Mr. Aung provides an answer in his introductory 
essay to the Compendium :•— 

“The sense of touch alone is accompanied by the 
positive hedonic elements of pain and pleasure; the other 
four senses are accompanied by hedonic indifference. 
This exceptional distinction is assigned to the sense of 
touch, because the impact between the sentient surface 
(pasada rupa) and the respective objects of other senses, 
both sets of which are secondary qualities of body, is 
not strong enough to produce physical pain or plea¬ 
sure. But in the case of touch there is contact with 
one or other or all the three primary qualities (locality- 
pathavi > temperature-tejo, pressure-paja) and this is 
strong enough to affect those primary qualities in the 
percipient’s own body. Just as cotton wool on the 
anvil does not affect the latter, but a hammer striking 
cotton wool imparts its check to the anvil also.” 
{Compendium of Philosophy p. 14). 

In the case of touch the impact is strong. The 
“essentials”, pathavi, tejo , and vayo (extension, heat, 
and motion)— dpo , cohesion, is excluded being intangi¬ 
ble—forcibly and directly strike against the three essen¬ 
tials of the body. Consequently there is either pain 
or happiness. In the case of seeing, hearing, smelling, 
10 
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and tasting, there is a bare impact. The consequent 
feeling is neither pain nor happiness. 

Although these sense-impressions may be sukha , 
dukkha, or upekkhd the javana thought processes con¬ 
ditioned thereby may not necessarily be associated 
with a similar feeling. 

For instance, the Buddha experienced a body-con¬ 
sciousness associated with pain when a rock splinter 
struck His foot but His javana thought process con¬ 
ditioned thereby would not necessarily be associated 
with displeasure. Unaffected by the pain, He would 
have experienced perfect equanimity. The immanent 
feeling in the stream of consciousness would have 
been upekkhd . Similarly at the sight of the Buddha a 
right-understanding person would automatically ex¬ 
perience an eye-consciousness associated with indiffer¬ 
ence (upekkhdsahagata cakkhu-vinndna ), but his javana 
thought would be moral. The innate feeling would 
be pleasure {somanassa). 

This intricate point should be clearly understood. 
Somanassa (good-mindedness) and domanassa (bad- 
mindedness) are purely mental. 

These five kinds of feeling could be reduced to three, 
the three to two, and the two to one as follows: 

l sukha + somanassa ; upekkhd ; dukkha *f domanassa 
jj sukha ; upekkhd; dukkha 

sukha dukkha 

in. 

; v _ dukkha 

(Upekkhd is merged in sukha, and sukha is 
ultimately merged in dukkha.) 

4 . Sukha —physical happiness should be differentia¬ 
ted from somanassa —mental pleasure. So should 
dukkha —physical pain—be differentiated from doma- 
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nassa —mental displeasure. There is only one consci¬ 
ousness accompanied by sukha. Similarly there is 
only one accompanied by dukkha . Both of them are 
the effects of good and bad actions respectively. 

When the Buddha, for instance, was injured by 
Devadatta Thera He experienced a body-consciousness 
accompanied by pain. This was the result of a past 
evil action of His. When we sit on a comfortable 
seat we experience a body-consciousness accompanied 
by happiness. This is the result of a past good 
action. All forms of physical pain and happiness 
are the inevitable results of our own Kamma. 

5 . Readers will note that pleasurable types of cons¬ 
ciousness exceed all others. As such during life-time 
a person experiences more happy moments than pain¬ 
ful ones. This does not contradict the statement that 
life is sorrow {dukkha). Here dukkha is not used in 
the sense of painful feeling but in the sense of oppres¬ 
sion or impeding {pilana). A careful reading of the 
description of dukkha given in the Dhammacakka Sutta 
will make the matter clear. 

6 . They are the four Kusala Jhdnas , four Vipaka 

Jhdnas , four Kriyd Jhdnas , and thirty-two Lokuttara 
Jhdnas . (4 + 4 + 4 + 32 = 44). 

7. There is displeasure only in the two types of 
consciousness connected with patigha or aversion. We 
experience displeasure when we get angry. 

Is there aversion where there is displeasure? Yes, in 
a gross or subtle form. 

See Gh. 1. p. 15, N. 10. 

8 . Viz., 6 Akusalas , 13 Ahetukas , 12 Sobhanas , 
4 Rupa Jhdnas , 12 Arupa Jhdnas , 8 Lokuttaras= 55. 
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(ii Hetu Sangaho) 


§ 4 Hetusangahe hetu nama lobho doso moho alobho adoso 
amoho c'ati chabbidhd bhavanti. 

Tattha pancadvdr&vajjanadvipancaviiindrta - sampatic - 
chana-santirana-votthapana-hasana-vasena attharasahetuka - 
cittani nama . 

Sesani sabbani'pi ekasatiaii cittani sahetukarCeua, 

Tattha'pi dve momuhaciltdni ekahetukani. 

Sesani dasa akusalacittani c'eva nanavippyuttani dvadasa 
kamavacarasobhanani c'ati dvavtsati dvihetukacittdni. 

Dvadasa ndnasampayutta - kamavacarasobhanani c 9 eva 
pancatimsamahaggata- lokuttara cittani c'dti saltacattalisa 
tihetukacittani. 

§ 5 Lobho doso ca moho ca hetu akusala tayo 

Alobhddosamoho ca kusalabyakata tatha 
Ahetukattharas'eka hetukd dve dvdmsati 
Dvihetuka mata satla cattallsa tihetuhd. 

(ii Summary of Roots) 

§4 In the summary of roots (9) there are six, namely, 
attachment, hatred, ignorance, non-attachment, good¬ 
will, and wisdom. 

Therein eighteen types of consciousness are without 
roots (10), namely, five-door apprehending, the twice 
five-fold sense-impressions, receiving, investigating, 
determining, and smiling. 

All the remaining seventy-one (11) types of cons¬ 
ciousness are with roots. 

Of them the two types of consciousness (12) associ¬ 
ated with ignorance have only one root. 

The remaining ten immoral types (13) of conscious¬ 
ness and the twelve (14) Sense-sphere Beautiful types of 
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consciousness, dis-connected with wisdom—thus 

totalling twenty-two—are with two roots. 

The twelve Sense-sphere Beautiful types (15) of consci¬ 
ousness, connected with wisdom, and the thirty-five 
Sublime and Supramundane types of consciousness— 
totalling forty-seven—are with three roots. 

5 Attachment, hatred, and ignorance are the three 
immoral roots. Similarly non-attachment, goodwill, 
and wisdom are moral and indeterminate (16). 

It should be understood that eighteen are without 
roots, two with one root, twenty-two with two roots, 
and forty-seven with three roots. 

Notes. 

9. SeeCh. 1, p. 14, N. 9. 

For a detailed exposition of hetu see Dhammasan- 
ghani Hetu-gocchakam, Sections 1053 - 1083; Bud. 
Psychology, pp. 274-287. 

According to the Atthasdlini there are four kinds of 
hetu. 

i. Hetu-hetu, the root cause or the root condition. 

There are three moral hetus, three immoral 
hetus, and three unmoral ( abydkata) hetus. Here 
hetu is used in the sense of root. 

ii. Paccaya-hetu, causal condition or instrumental 

. cause. 

“The four Great Essentials ( Mahabhuta ), O 
Bhikkhus, are the causes (hetu), the conditions (paccaya) 
for the manifestation of Form-Group (Rupakkhandha): , 

Here hetu is used in the sense of causal re¬ 
lation (paccayahetu). 

There is a subtle distinction between hetu 
and paccaya. The former signifies root (mula), the 
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latter, an aiding factor (upakdraka dhamma). Hetu 
is compared to the root of a tree, and paccaya to 
manure, water and soil that aid its growth. 

This distinction should be clearly understood. 

It should also be noted that at times both 
hetu and paccaya are used as synonymous terms. 

iii. Uttama-hetu, chief cause or condition. 

A desirable object acts as the chief (uttama) 
cause in producing a good result and an undesirable 
one in producing a bad result. 

Here it means the chief cause. 

iv. Sadharana-hetu, the common cause or condi¬ 
tion. 

Ignorance is the cause (hetu), condition (pac¬ 
caya) of volitional activities (sahkhara). 

Here hetu is used as the general cause. 

Just as the essence of both earth and water 
is the common cause of both sweetness and bitterness, 
even so ignorance is the common cause of volitional 
activities. 

Though hetu assumes different shades of 
meaning in the Text, in this particular instance it is 
used in the specific sense of root, 

10 . All the Ahetuka Cittas are devoid of all roots. 
Hence they are neither moral nor immoral. They 
are regarded as unmoral. 

Seven of them are the resultants of immoral 
actions, eight of moral actions, and three are merely 
functionals. See Ch. 1, p. 26. 

11 . i.e., 89 —18 = 71. 

12. Namely, the consciousness accompanied by doubt 
(vicikicchd) and the other accompanied by restlessness 
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(uddhacca). These are the only two types of consci¬ 
ousness that have one root, which is ignorance. 
Being potentially weak, they are powerless in determin¬ 
ing a future birth. Yet they are regarded as two 
Fetters, the first of which is eradicated by the First 
Path and the second by the Fourth Path of Saint¬ 
hood. 

13. The first eight immoral types of consciousness 
are connected with lobha (attachment) and moha 
(ignorance), and the second two with dosa (aversion) 
and moha. 

It should be noted that moha is common to all 
immoral thoughts. 

14. Those twelve Kamavacara Sobhana Cittas (men¬ 
tioned in the first chapter) disconnected with hdna or 
wisdom are conditioned by the two roots-alobha 
(non-attachment) and adosa (goodwill or loving-kind¬ 
ness). These two roots co-exist in moral thoughts. 

15. The remaining twelve Kamavacara Sobhana 
Cittas, accompanied by wisdom, are conditioned by 
all the three moral roots. 

Similarly the 15 types of Rupavacara conscious¬ 
ness, 12 types of Arupavacara consciousness, and the 
8 types of Lokutlara consciousness (15 + 12 + 8 = 35) 
are always associated with the three moral roots. 

It should not be understood that evil thoughts 
conditioned by immoral roots do not arise in the 
Rupa-loka and the Ariipa-loka. The point here stressed 
is that no immoral roots are found in the higher types 
of consciousness. 

Unlike the other Kusala Cittas, the Lokuttara 
Cittas, though associated with the three moral roots, 
lack procreative power. 
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16. Abyakata , literally, means that which is not mani¬ 
fested. The term is applied to both Vipdka (result¬ 
ants) and Kriyd (Functionals). Vipdka is a result in 
itself and is not productive of another result. Kriya 
does not produce any effect. Riipa (material form) is 
also regarded as an abyakata because it does not re¬ 
produce any resultant consciousness in itselfs. 


Ahetuka - 

rootless types of consciousness -= 

18 

Ekahetuka 

- types of consciousness with 



one root — 

2 

Dvihetuka 

,, „ „ two roots 



immoral = 

10 


moral — 

12 

Tihetuka 

„* „ „ three roots 



Beautiful — 

12 


Sublime = 

27 


Supramundane = 

8 

89 


(iii Kicca - Sangaho) 

6 Kicca-sangahe kiccani nama patisandhi-bhavangavajjana - 

dassana-savana - ghayana-sdyana - phusana - sampaticchana 
santirana-votthapana-javana-taddlambana-cutivasena cud - 
dasavidhani bhavanti . 

Patisandhibhavangavajjanapancavinndnatthdnadivasena 
pana tesarh dasadha thanabhedo veditabbo. 

Tattha dve upekkhdsahagatasantirandni c'eva attha 
mahdvipdkani ca nava riipdrupavipdkdm c’dti ekunavisati 
cittdni patisandhi-bhavanga-cutikiccani nama . 
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Avajjanakiccani pana dve. Tatha dassana-savana - 
ghayana-sdyana-phusana-sampaticchanakiccdni < a. 

Ttni santiranakiccani. 

Manodvaravajjanam ’eva pancadvare votthapanakiccam 
sadheti. 

Avajjanadvaya-vajjitdni husalakusalakriyd cittdni 
pancapannasa javanakiccani . 

Atthamahd-vipdkani c*eva sanliranattayanc'ali ekadasa 
iadalambanakiccdni. 

Tesu pana dve uppekkhasahagatasantiranacittdni 
patisandhi - bhavahga - cuti-tadarammana-santirana - vasena 
panca kiccani nama. 

Mahavipakani attha patisandhi-bhavahga-cuti-taddram - 
mana-vasena catukiccani. Mahaggatavipdkani nava pati¬ 
sandhi- bhavanga-cutivasena tihiccani. 

Somanassa - sahagataih santiranam - tadalambanavasena 

dukiccath . 

Tatha votthapanan ca votthapandvajjanavasena . 

Sesani pana sabbani 9 pi javana-manodhatu-ttika-panca- 
vinnanani yathdsambhavam'eka kiccanVti. 

§ 7 Patisandhddayo nama kiccabhedena cuddasa 

Dasadhd thdnabhedena ciituppddd pakdsitd 

Atthasattki tatha c*eva navatthadve yathakkamam 
Ekadviticatupancakiccatthanani niddise. 


§6 


(iii Summary of Functions) 

* n sunuuar y °f functions (17) there are four- 
>• ^-linking (18) 2. life-conti- 

mum, (19) 3 - a PPrehmding ( 20 ), 4. seeing, 5. hearing, 

"fi ,aSti ” g - 8 ' contacting (21 , 9. receiv- 
■ng(. 22 ), 10- ;nv«Og»tl„g(23), 11, determining (24), 
li.javana (25), 13. retention (26), and 14. decease (27). 
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Their classification (28) should be understood as ten¬ 
fold, namely, 1 . relinking, 2. life-continuum, 3. appreh¬ 
ending, 4. fivefold sense-impressions and so forth. 

Of them nineteen types of consciousness perform the 
functions of relinking, life-continuum, and decease. 
They are:— 

1 - two types of investigating consciousness ac¬ 
companied by indifference (29), 

2. eight great resultants (30), and 

3. nine Form-sphere and Formless sphere result¬ 
ants (31). (2 + 8 + 9 = 19). 

Two perform the function of apprehending (32). 

Similarly two (33) perform the functions of seeing, 
hearing, smelling, tasting, contacting, and recei¬ 
ving (34). 

Three ( 35 ) perform the function of investigating. 

The mind-door consciousness performs the function 
of determining (36) in the five sense-door (thought 
process). 

With the exception of two apprehending types of 
consciousness (37) the fifty-five (38) types of immoral, 
moral, and functional consciousness perform the 
function of javana. 

The eight great resultants and the three types of 
investigating consciousness, (totalling) eleven (39), 
perform the function of retention. 

Of them the two types of investigating conscious¬ 
ness accompanied by indifference perform five func¬ 
tions such as relinking, life-continuum, decease, reten¬ 
tion, and investigating. 

The eight great resultants perform four functions 
such as relinking, life-continuum, decease, and reten¬ 
tion. 


fck—_ 
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The nine Sublime resultants perform three functions 
such as relinking, life-continuum, and decease (40). 

The investigating consciousness accompanied by 
pleasure perform two functions such as investigating 
and retention. 

Similarly the determining consciousness (41) perform 
two functions such as determining and apprehend¬ 
ing. 

All the remaining types of consciousness —-javana 
three mind-elements (42), and five sense-impressions— 
perform only one function as they arise. 


7 The types of consciousness are declared to be four¬ 
teen according to functions such as relinking and so 
forth, and ten according to classification. 

It is stated that those perform one function are 
sixty-eight; two functions, two; three functions, nine; 
four functions, eight; and five functions, two 
respectively. 


Notes: 

17. Kicca or Function. 

In the first chapter consciousness was classified 
chiefly according to the nature (jdti) and planes or 
states (bhumi). In this section the different functions 
of all the 89 types of consciousness are explained in 
detail. 

Each consciousness performs a particular func¬ 
tion. Some types of consciousness perform several 
functions, under different circumstances, in various 
capacities. There are fourteen specific functions per¬ 
formed by them all. 




156 


FUNCTIONS 


18. Patisandhi , literally, means re-linking. 

The type of consciousness one experiences at the 
moment of conception is termed— patisandhi citta. It 
is so called because it links the past with the present. 

This patisandhi citta, also termed * rebirth-cons¬ 
ciousness’, is conditioned by the powerful thought one 
experiences at I the dying moment, and is regarded 
as the source of the present life stream. In the course 
of one particular life there is only one patisandhi citta . 
The mental contents of bhavahga , which later arises 
an infinite number of times during one’s life-time, and 
of cuti , which arises only once at the final moment of 
death, are identical with those of patisandhi . 

19. Bhavahga . Bhava + anga = factor of life, or 
indispensable cause or condition of existence. 


One experiences only one thought-moment at 
any particular time. No two thought-moments 
co-exist. 

Each thought-moment hangs on to some kind of 
object. No consciousness arises without an object, 
either mental or material. 

When *a person is fast asleep and is in a dreamless 
state he experiences a kind of consciousness which is 
more or less passive than active. It is similar to the 
consciousness one experiences at the initial moment of 
conception and at the final moment of death. This 
type of consciousness is in Abhidhamma termed 
bhavahga . Like any other consciousness it also 
consists of three aspects—genesis, ( uppada ), static ( thiti) 
and cessation ( bhahga ). Arising and perishing every 
moment it flows on like a stream not remaining the 
same for two consecutive moments. 
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When an object enters this stream through the 
sense-doors the bhavaitga consciousness is arrested awd 
another type of consciousness appropriate to the object 
perceived arises. Not only in a dreamless state but 
also in our waking state we experience bhavanga thought- 
moments more than any other types of consciousness. 
Hence bhavanga becomes an indispensable condition of 
life. 

Mrs. Rhys Davids and Mr. Aung compare 
bhavanga to “Liebnitz’s state of obscure perception, 
not amounting to consciousness, in dreamless sleep.” 

One cannot agree because bhavanga is a class of 
consciousness. There is no obscure perception here. 

Some identify bhavanga with sub-consciousness. Ac¬ 
cording to the Dictionary of Philosophy sub-conscious¬ 
ness is “a compartment of the mind alleged by certain 
psychologists and philosophers to exist below the 
threshold of consciousness.” In the opinion of Western 
philosophers sub-consciousness and consciousness co¬ 
exist. According to Abhidhamma no two types of 
consciousness co-exist. Nor is bhavanga a sub-plane. 

The Compendium further states that “ bhavanga 
denotes a functional state (or moment) of subcons¬ 
ciousness. As such it is the subconscious state of 
mind—‘below the threshold* of consciousness—by 
which we conceive continuous subjective existence as 
possible. Thus it corresponds to F. W. Myer’s ‘sub¬ 
liminal consciousness* ”*. 

The Dictionary of Philosophy explains “subliminal 
(sub, under + limen , the threshold) as allegedly un¬ 
conscious mental processes especially sensations which 
lie below the threshold of consciousness.” Strictly 


* P. 266 . 
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speaking, it does not correspond to subliminal 
consciousness either. 

There does not seem to be any place for bhavanga 
in Western psychology. 

Bhavanga is so called because it is an essential 
condition for continued subjective existence. 

Whenever the mind does not receive a fresh exter¬ 
nal object we experience a bhavanga consciousness. 1 
Immediately after a thought-process too there is a 
bhavanga consciousness. Hence it is called vithimutta- 
process-free. Sometimes it acts as a buffer between 
two thought-processes. 

Life continuum 2 has been suggested as the closest 
English equivalent. 

According to the Vibhavini Tika bhavanga arises 
between, 

i. patisandhi (relinking) and dvajjana (apprehe¬ 
nding), ii. javana and dvajjana t iii. tadarammana 
and dvajjana , iv. votthapana and dvajjana , and some¬ 
times between v. javana and cuti , and vi. tadarammana 
and cuti . 

20. Avajjana - opening or turning towards. 

When an object enters the bhavanga stream of 
consciousness the thought-moment that immediately 

1 Op. Susupti or deep sleep mentioned in the Upanishads. “ In it 
the mind and the senses are both said to be inactive.” Radhakrishnan, 
Indian Philosophy , p. 258. 

2 Radhakrishnan say s—“Bhavanga is subconscious existence, or 
more accurately existence free from working consciousness. Bhavanga 
is sub-conscious existence when subjectively viewed, though objectively 
it is sometimes taken to mean Nirvana.” Indian Philosophy, p. 408. 

This certainly is not the Buddhist conception. Bhavanga occurs in 
the waking consciousness too immediately after a Citta-Vithi (thought- 
process). Bhavanga is never identified with Nirvana. 
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follows is called bhavanga-calana, bhavanga vibration. 
Subsequently another thought-moment arises and is 
called the bhavanga-upaccheda, arresting bhavanga . 
Owing to the rapidity of the flow of bhavanga an 
external object does not immediately give rise to 
a thought-process. The original bhavanga thought- 
moment perishes. Then the flow is checked. Before 
the actual transition of the bhavanga it vibrates for 
one moment. When the bhavanga is arrested a 
thought-moment arises adverting the consciousness 
towards the object. If it is a physical object, the 
thought-moment is termed five-door cognition ( pahead - 
vdravajjana). In the case of a mental object it is 
termed mind-door cognition ( manodvaravajjana ). 

In the sense-door thought-process, after the avajjana 
moment arises one of the five sense-impressions. 
Seech. 1, p. 30, N. 27. 

Avajjana arises between bhavanga and pancavinnana 
(sense-impressions) and bhavanga and javana. 

21. Pancavinnana (sense-impressions) arise between 
five-door cognitions (pancadvaravajjana) and receiving 
consciousness (sampaticchana). 

Seeing, hearing, smelling, tasting, and contacting 
are collectively termed pancavinnana . 

22. Sampaticchana arises between five sense-impres¬ 
sions and investigating consciousness ( santirana ). 

23. Santira?ia arises between receiving consciousness 
and determining consciousness ( votthapana ). 

24. Votthapana = Vi + ava + \/ tha f to stand, to 
fix, to rest, lit., thorough settling down. 

It is at this moment that the nature of the object 
is fully determined. This is the gateway to a moral 
or immoral thought-process. Discrimination, rightly 
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or wrongly employed at this stage, determines the 
thought-process either for good or evil. 

There is no special class of consciousness called 
votthapana . Manodvaravajjana (mind-door conscious¬ 
ness) performs the function of determining. 

Votthapana arises between i. investigation and 
javana, and ii. investigation and bhavahga . 

25. Javana derived fromy ju } to run swiftly. 

This is another important technical term which 
should be clearly understood. 

Ordinarily the term is employed in the sense 
of swift. Javanahamsa, for example, means swift swan; 
javana-panna means swift understanding. In the Abhi- J 
dhamma it is used in a purely technical sense. 

Here javana means running. It is so called be¬ 
cause in the course of a thought-process, it runs conse¬ 
cutively for seven thought-moments or five hanging on 
to an identical object. The mental states occurring 
in all these thought-moments are similar, but the 
potential force-differs. 

When the consciousness perceives a vivid object 
usually seven moments of javana arise in the particular 
thought-process. In the case of death or when the 
Buddha performs the Twin Psychic Phenomenon 
(Tamaka Patihdriya) only five thought-moments arise. 
In the Supramundane javana process the Path-cons¬ 
ciousness arises only for one moment. 

This javana stage is the most important from 
an ethical point of view. It is at this psychological 
stage that good or evil is actually done. Irrespective 
of the desirability or the undesirability of the object 
presented to the mind one can make the javana pro¬ 
cess good or bad. If, for instance, one meets an 
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enemy a thought of hatred will arise almost automati¬ 
cally. A wise and forbearing person might, on the cont¬ 
rary,harbour a thought of love towards him. This is the 
reason why the Buddha has stated in the Dhammapada * 
“By self is evil done, 

By self is one defiled, 

By self is no evil done, 

By self is one purified.”* 

True indeed that circumstances, habitual tenden¬ 
cies, etc. condition our thoughts. Then the freewill is 
subordinated to the mechanistic course of events. 
There is also the possibility to overcome those external 
forces and, exercising one’s own freewill, generate 
either good or bad thoughts. 

A foreign element may be instrumental, but we 
ourselves are directly responsible for our own actions. 

Of the normal seven javana thought-moments, 
the first is the weakest potentially as it lacks any 
previous sustaining force. The Kammic effect of this 
thought-moment may operate in this present life itself. 
It is called the Ditthadhammavedaniya Kamma . If it 
does not operate, it becomes ineffective ( ahosi ). 
The last is the second weakest, because the sustaining 
power is being spent. Its Kammic effect may operate 
in the immediately subsequent life ( Upapajjavedaniya ). 
If it does not, it also becomes ineffective. The effects 
of the remaining five may operate at any time till one 
attains Parinibbana. ( Apardpariyavedaniya ). 

It should be understood that moral and immoral 

Javanas ( kusaldkusala ) refer to the active side of life 

(fcammabhava). They condition the future existence 

{upapatiibhavd). Apart from them there are the 
- — — 

11 
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Phala * and Kriya Javanas. In the Kriya Javanas 
which are experienced only by Buddhas and Arahats 
the respective Cetanas lack creative power. 

It is extremely difficult to suggest a suitable 
rendering for Javana. 

“Apperception 55 is suggested by some. 

The Dictionary of Philosophy defines appercep¬ 
tion as “the introspective or reflective apprehension 
by the mind of its own inner states. Leibnitz, who 
introduced the term, distinguished between per¬ 
ception (the inner state as representing outer things) 
and apperception (the inner state as reflectively aware 
of itself). In Kant, apperception denotes the unity 
of self-consciousness pertaining to either the empirical 
ego (empirical apperception) or to the pure ego 
(‘ transcendental apperception). 55 p. 15. 

Commenting on Javana Mrs. Rhys Davids says :— 
“I have spent many hours over Javana, and am 
content to throw apperception overboard for a better 
term, or for Javana untranslated and as easy to 
pronounce as our own ‘javelin 5 . It suffices to re¬ 
member that it is the mental aspect or parallel of that 
moment in nerve-process, when central function is 
about to become efferent activity or ‘innervation 5 . 
Teachers in Ceylon associate with the word ‘dynamic 5 . 
And its dominant interest for European psychologists 
is the fusion of intellect and will in Buddhist psycho- 
logy . . . 

(Compendium of Philosophy , p. 249). 

* Note the term used is Phala (fruit), but not Vipaka. In the 
Lokuttara Javana process the Path—Consciousness is immediately 
followed by the Fruit—Consciousness. 
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Impulse is less satisfactory than even apperception. 

As Mrs. Rhys Davids suggests it is wise to retain 
the Pali term. 

See Compendium of Philosophy , pp. 42 - 45, 249. 

According to the Vibhavini Tlkd Javana occurs 
between 

(i) votlhapana and tadarammana, (ii) votthapana 
and bhavahga, (iii) votthapana and cuti, (iv) manod- 
vdravajjana and bhavahga, (v) manodvardvajjana and 
cuti . 

26. Tadalambana or Tadarammana, literally, means 
‘that object’. Immediately after the Javana process two 
thought-moments, or none at all, arise having for 
their object the same as that of the Javana. Hence 
they are called tadMambana. After the taddlamba- 
nas again the stream of consciousness lapses into 
bhavahga. 

Tadalambana occurs between t(i) javana and 
bhavanga and (ii) javana and cuti . 

27. Cuti is . derived from \/cu, to depart, to be 
released. 

As patisandhi is the initial thought-moment of 
life so is cuti the final thought-moment. They are the 
entrance and exit of a particular life. Cuti functions 
as a mere passing away from life. Patisandhi , bhavahga 
and cuti are similar in that they possess the same 
object and identical mental co-adjuncts. 

Death occurs immediately after the Cuti consci¬ 
ousness. Though, with death, the physical body dis¬ 
integrates and the flow of consciousness temporarily 
ceases, yet the life stream is not annihilated as the 
ICammic force that propels it remains. Death is only 
a prelude to birth. 
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Cuti occurs between (i) javana and patisandhi > 
(ii) taddrammana and patisandhi, and (iii) bhavanga 
and patisandhi. 

28. Thana , lit., place, station, or occasion. Though 
there are fourteen functions yet according to the 
functioning place or occasion, they are tenfold. The 
pancavinnana or the five sense-impressions are collec¬ 
tively treated as one since their functions are identical. 

29. One is akusala (immoral) and the other is 
kusala (moral). 

Rebirth (patisandhi) in the animal kingdom, and in 
peta and asura realms takes place with upekkasahagata - 
santlrana (akusala vipdka). Bhavanga and cuti of that 
particular life are identical with this patisandhi citla. 

Those human beings, who are congenitally blind, 
deaf, dumb, etc., have for their patisandhi Citta the 
kusala vipdka upekkha-sahagata santlrana. Though 
deformity is due to an evil Kamma yet the birth as a 
human is due to a good Kamma. 

30. Namely, the Kamdvacara kusala vipdka . All 
human beings, who are not congenitally deformed, 
are born with one of these eight as their patisandhi 
citta . 

All these ten pertain to the kamaloka. 

31. Namely, the five Rupdvacara vipdka and the four 

Arupdvacara vipdka . 

Lokuttara (supramundane) Phalas are not taken 
into consideration because they do not produce any 

rebirth. 

Nineteen classes of consciousness, therefore, per¬ 
form the triple .functions of patisandhi, bhavanga and 

cuti. 
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32. Namely, the manodvaravajjana (mind-door cog¬ 
nition) arid the pancadvaravajjana (sense-door cognition) 
mentioned among the 15 aketuka cittas. The former 
occurs when the mind perceives a mental object, and 
the latter when it perceives a physical object. 

33. Namely, the two types of moral and immoral 
sense-impressions ( kusala and akusala panca vinhana). 

34. Namely, the two types of receiving conscious¬ 
ness, accompanied by indifference, mentioned among 
the Ahetukas. 

35. Namely, the two accompanied by indifference, 
and one accompanied by pleasure. 

It is the first two that function as patisandhi, 
bhavanga and cuti. 

It should not be understood that at the moment of 
rebirth there is any investigation. One consciousness 
performs only one function at a particular time. 
This class of consciousness only serves as a rebirth- 
consciousness connecting the past and present births. 

The investigating consciousness accompanied by 
pleasure occurs when the object presented to the cons¬ 
ciousness is desirable. 

36. There is no special consciousness known as 
volihapana . It is the manodvaravajjana that serves this 
function in the five-door thought-process. 

37. Namely, the manodvaravajjana and the pancad¬ 
varavajjana , two of the Ahetuka Kriya Cittas. As 
they do not enjoy the taste of the object they do not 
perform the function of Javana. The remaining 
Kriya Citta, smiling consciousness, performs the func¬ 
tion of Javana. 
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38. Namely, 12 immorals + (8 + 5 + 4 +4) 21 
morals + 4 Lokuttara Phalas (Fruits) + (1+8 + 544) 
18 functionals = 55. 

The term used is not Vipaka but Phala. The 
Vipakas (resultants) of Kama , Riipa and Ariipa lokas are 
not regarded as Javanas. The Supramundane Paths 
and Fruits which occur in the Javana process are re¬ 
garded as Javanas though they exist only for a 
moment. 

39. These eleven are vipaka ciltas (resultants). 
When they perform the function of retention {tadalam- 
bana) there is no investigating function. 

The investigating consciousness, accompanied by 
pleasure, perform the dual functions of investigating 
and retention. 

40. In their respective planes. 

41. Manodvaravajjana . 

42 . Manodhatu is applied to the two classes of recei¬ 
ving consciousness (sampaticchana) and five-door cog¬ 
nition {pancadvaravajjana). All the remaining classes 
of consciousness, excluding the ten sense-impressions, 
(dvipanca-vinnana) are termed mano-vinnana dhatu. 


(iv) (Dvara - Sangaho) 

§ 8 Dodrasangahe dvdrdni ndma cakkhudvaram sotadvdram 
ghanadvaram jivhddvaram kdyadvdram manodvaranc’dti 
chabbidhani bhavanti. 

Tatlha cakkhum'eva cakkhudvaram lathd sotddavo 
sotadvarddinx. Manodvdram pana bhavangam pavuccati 
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TaUhapancadvardvajjana-cakkhuvinnana-sampaticchana - 

santirana - votthapana - kdmavacarajavana-taddlambanava- 
sena cha caltalisa cittdni cakkhudvare yathdraham tippaj- 
janti . Tatha pancadvaravajjana - sotavinnanadibasena 
sotadvarddisu'pi chacattalis*eva bhavanli. Sabbaiha'pi 
pancadvdre catupanhasa cittdni kamdvacardri ev&'ti 
veditabbani. • 

Manodvdrepanamanodvdrdvajjana-pancapannasajavana- 
taddlambanavanavascna sattasatthicittani bhavanti . 

Ekilnavisati patisandhi-bhavahga-cutivasena dvaravi- 
mnltdni . 

Tesu pana dvipancavinnanani c'eva mahaggata-lokut - 
tarajavanani c'dti chattimsa yathdraham* ekadvdrikacittani 
nama. 

Manodhdtuttikam pana pancadvdrikam. 

Sukhasanlirana-votthapana-kdmdvacarajavandni chadvd - 
rikacittani . 

Upekkhdsahagata santirana-mahdvipdkdni chadvdrikdni 
c'eva dvaravimuttani ca. 

Mahaggatavipakdni dvaravimuttdn'evdti. 

§ 9 Ekadvarikacittani pancadvarikani ca 

Chadvarika vimutiani vimattani ca sabbatha. 
Chatlimsati tatha tini ekatimsa yathakkamam 
Dasadhd navadha c'dti pancadhd paridippye. 


((iv) Summary of Doors ) 


In the summary of doors (43), there are six kinds, 
namely, eye-door (44) ear-door, nose-door, tongue- 
door, and mind-door (45). 
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Therein the eye itself is the eye-door; and so for the 
ear-door and others. But bhavanga is called the 
mind-door. 


Of them forty-six (46) types of consciousness arise 

accordingly (47) in the eye-door: 

(a) five-door apprehending, 

(b) eye-consciousness, 

(c) receiving, 

(d) investigating, 

(e) determining, 

(f) Sense-sphere javana, 

(g) retention. 

Likewise in the ear-door and others forty-six types 
of consciousness arise such as five-door apprehending, 
eye-consciousness, and so forth. 

It should be understood that in every way in the 
five doors there are fifty-four types of Kdmdvacara 
consciousness (48). 

In the mind-door sixty-seven types of consciousness 
arise such as mind-door apprehending, fifty-five 
javanas (49), and retention (50). 

Nineteen types of consciousness such as relinking, 
bhavanga, and decease are without doors (51). 

Of those (that arise through doors) thirty-six types 
of consciousness (52) such as twice fivefold sense- 
impressions and the sublime and supramundane 
javanas ( 53) are with one door accordingly. 

The three mind-elements (54) arise through five ‘ 
doors. s 


Pleasurable investigation (55), determining (56) and 
the Kama-sphere javanas arise through six doors.’ 
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Investigation, accompanied by indifference, and the 
Great Resultants arise either through the six doors or 
without a door (57). 

The Sublime Resultants do arise without a door (58). 

§ 9 Thirty-six (59) types of consciousness arise through 
one door, three through five, thirty-one through six, 
ten through six and without a door, nine wholly free 
from a door respectively. In five ways they are 
shown. 


Notes 


43. Dvdra or door, derived from du , two and \/ ar , to 
go, to enter, is that which serves both as an entrance 
and an exit. Eye, ear and other organs of sense act 
as doors for objects to enter. 

The five physical senses and the mind are regarded 
as the six doors through which objects gain entrance. 

See Compendium of Philosophy , p. 85, N. 4. 

44. By Cakkhudvara or eye-door is meant the sensory 
surface of the eye. The other doors should be simil¬ 
arly understood. 

45. Manodvara- Mind-door. 

It was explained earlier that when an object 
enters the mind the bhavahga consciousness first 
vibrates for a moment and is then arrested.- Subse¬ 
quently avajjana or apprehending thought-moment 
arises. In the case of a physical object it is one of the 
five sense-impressions. In the case of a mental 
object it is the manodvar&vajjana-mind-doov conscious¬ 
ness. The bhavahgupaccheda (bhavahga arrest) thought- 
moment that immediately precedes the mind-door 
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apprehending consciousness is known as the mind- 
door {manodvara). 

Abhidhammavatara states— 

S’dvajjana?h bhavanganiu manodvdranti vuccati. 
(The bhavahga with the dvajjana is known as 
mind-door). 

46. The commentary sums up 46 as follows :— 

(a) 1 ; (b) 2 (akusala and kusala vipaka cakkhu 
vinnana ); (c) akusala and kusala vipaka sampaticchana ); 

(d) 3 {akusala vipaka — 1, kusala vipaka santirana — 2); 

(e) 1 ; (f) 29 {akusala — 12 + kusala = 8 + ahetuka 

kriya hasituppada = 1 4* sobhana kriya = 8); (g) 8 
{sobhana vipaka - the other three being included in 
santirana) - 

1 + 24*2 + 3+ 1 + 29 + 8 = 46. 

46 types of consciousness arise through the eye- 
door with material formas the object ( rupalambana ). 
An equal number arises in the remaining four physi¬ 
cal doors with their respective objects. 

47. Accordingly, yatharaham — 

That is,""according as the object is desirable or not, 
as attentiveness is right or wrong as, passion-freed indi¬ 
viduals or not 55 {Vibhavini Tika), Mr. Aung says c< Ledi 
Sadaw explains the same by "According to the object, 
the plane of existence, the subject, attention, etc. 53 

48. All types of Kamavacara consciousness arise 
through these five doors. 

49. Namely, 12 akusalas + 1 ahetuka kriya +16 
sobhana kusala and kriya +10 Rupavacara kusala and 
kriya + 8 Arupavacara kusala and kriya + 8 Lokuttara 
Magga and Phala 

(12 + 1 + 16 + 10 + 8 + 8 = 55). 
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50. Namely, 3 santiranas and 8 sobhana vipakas. 

51. Dvara-vimutta , door-freed. 

Vibhavini Ttka explains that they are so called 
because (i) they do not arise in any of the sense-doors 
such as eye etc., (ii) bhavanga itself is the mind-door, 
and (iii) they exist without receiving any new 
external object (pertaining to the present life). 

The first cause applies to cuti and patisandhi , 
the second to bhavahgupaccheda , and the third to all 
bhavahgas and cuti. 

It was stated earlier that patisandhi, bhavanga and 
cuti of a particular life are similar because their 
objects and their co-adjuncts are identical although 
their functions differ. 

At the moment of death a thought-process, that 
conditions the future existence occurs. The object of 
this thought-process may be (i) a Kamma or action 
which he has performed in the course of his life. He 
recollects the deed as if being renewed. Strictly 
speaking, it is a recurring of the consciousness which 
he experienced while performing the action. Or it may 
be(ii)any symbol ( Kamma-nimitta) which was conspicu¬ 
ous during the performance of the action. It may also 
be (iii) characteristic symbol of the place in which he 
is bound to be reborn (gati-nimitta)* . Taking one of 
these three as the object, the rebirth consciousness 

* Referring to the object of the patisandhi citta Mr. Aung says in 
the Compendium —“ These have for their object either the past efficient 
action itself, or a symbol of that past action ( Kamma-nimitta ), or a 
sign of the tendencies (gati-nimitta) that are determined by the force 
of that past action.** p. 26. 

Here gati nimitla means a sign or symbol of the place in which he 
is to be born, such as fire, flesh, celestial mansions, etc. 
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takes place in the future existence. The object of the 
bhavanga and cuti of that particular existence is similar 
to that of the patisandhi. Hence it was stated above 
that they do not take any new external object. 

52. They arise im their respective doors such as 
eye, ear, etc. 

53. All the 26 Sublime and Supramundane javanas 
arise in the mind-door. 

54. The two sampaticchanas and pahcadvaravajjana 
arise only through the five physical sense-doors. 

Readers should note that at times all these three 
psychoses are collectively referred to as manodhdtuttika - 
mind-elements. 

56. Pleasurable investigation arises through the five 
physical doors when the object presented is desirable. 
It occurs through the mind-door as a taddlambana . 

56. This is the manodvdravajjana which functions 
purely as a mind-door apprehending consciousness 
and as a determining consciousness in a thought-pro- 
cess which arises through any of the five physical 
doors. 

57. When they function as patisandhi , bhavanga and 
cuti they are door-freed. 

58. The nine Rupavacara and Arupavacara vipaka 
cittas arise as patisandhi , bhavanga and cuti in their 
respective planes. Hence they are door-freed. 

59. They are :— 


dvipanca vinfiana (sense-impressions) 

= 10 

Rupavacara kusala and kriya 

= 10 

Arupavdcara „ „ ,, 

= 8 

Lokuttara Magga and Phala 

= 8 


36 











(v) ALAMBANA SANGAHO 

(v Alambana Sangaho) 
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§10 Alambanasangahe dlwnbandni nama Tupdrammanath 
saddarammanam gandharammanam rasdrammanam 
photthabbdrammanam dhammdrammattam c'dli chabbidhani 
bhavanti. 


Tallha rupam’eva rupdrammanam. Tatha saddddayo 
sadddrammanadini. Dhammarammanath pana pasada, 
sukhumariipa, cilia, ceiasika, nibbdna, pannattivasena 
chaddha sangayhanti. 

Taltha cakkhudvdvikacittanaih sabbcsampi Tupatti’cva 
arammanam. T an capaccuppannam' eoa. T'athdsotadvarika - 
cittadinarri*pi sadd&dini . Tdni ca paccuppanndni y'eva. 
Manodvarikacitlanam pana chabbidham*pi paccuppannam' 
atltam anagatam kalavimuttan ca yathdraham'dlambanam 
hoti . 


Dvaravimuttanan ca pana patisandhi-bhavanga-cuti 
sankhdtdnam chabbidham pi yathasambavam yebhuvyena 
bhavantare chadoaragahitam paccappannarrC atiiam paniyatli - 
bhutam va kammam kammanimittamgatinimittasammatam 
alambanath hoti . 


Tesu cakkhuvihnanddtni yathakkamam rupadiekekalam - 
bandn' eva. Manodhatuttikam pana rupddipancdlambanam . 
Sesani kamavacaravipakani hasanacittanc'dti sabbatha'pi 
kamdvacardlambandn’eva. 


Akusalani c'eva nanavippayuttajavanani c'dti lokuttara- 
vajjitasabbalambandni . Ndnasampayuttakamdvacarakusa- 
Idni c'eva pancamajjhdnasankhatamabhinhdkusalahc'dti 

arahattamaggaphalavajjitasabbdlambandni . Nanasampa- 
yutla-kamavacarakriya c'eva kriydbhihndvoUhapananc'dti 
sabbatha'pi sabbalambandni . 
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Aruppesu dutiyacatulthani mahaggatalambandni . Sesdni 
mahggatacitldni pana sabbani 3 pi pannattdlambandni , 
Lokuttaracittani nibbdndlambanani’ti, 

§ 11 Pancavlsa parittamhi cha cittani mahaggate 
Ekamsati vohare attha nibbanagocare 
Visdnuttaramultamhi aggamaggaphalujjhite 
Pan<,a saabaltha chacceti saitadha tattha satigaho. 


(v Summary of Objects) 


§10 In the summary of objects (60) there are six kinds, 
namely, visible object (61), audible object (62), odorous 
object (63), sapid object (64), tangible object (65), and 
cognizable object (66). 

Therein form itself is visible object. Likewise 
sound and so forth are the audible objects etc. But 
cognizable object is sixfold:—sensitive (parts of 
organs) (67), subtle matter (68), consciousness (69), 
-mental states (70), Nibbana(71), and concepts (72). 

To all types .of eye-door consciousness visible form 
itself is the object. That too pertains only to the 
present (73). Likewise sounds and so forth of the ear- 
door consciousness and so forth also pertain to 
the present (74). 

But the six kinds of objects of the mind-door cons¬ 
ciousness are accordingly (75) present, past, future, 
and independent of time. 

(76) To the «door-freed’ such as relinking, bhavanga , 
and decease any of the afore-mentioned six becomes 
objects as they arise. They are grasped, mostly (77) 
through the six doors, pertaining to the immediately 
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Preceding life, as past or present object or as concepts. 
They are (technically) known as Kamma, ‘ a symbol 
°f Kammaor a symbol of the state of rebirth.* 

Of them eye-consciousness and so forth have res¬ 
pectively form and so forth as their single object. But 
the three mind-elements have five objects such as form 
and so forth. The remaining Sense-sphere Resultants 
and the smiling consciousness have wholly Sense- 
sphere objects. 

The Immorals and the javanas disconnected with 
knowledge have all objects except the Supramundane 
objects (78). 

The Sense-sphere Morals and the super-intellect (79) 
consciousness known as the fifth jhana have alj objects 
except the Path and Fruit of Arahatship. 

The Sense-sphere Functionals connected with know¬ 
ledge, super-intellect Functional consciousness (80) 
and the determining consciousness (81) have in all 
cases all kinds of objects (82). 

(83) Amongst the Arupa consciousness the second 
and fourth have Sublime objects. All the remaining 
Sublime types of consciousness have concepts (84) as 
objects. The Supramundane types of consciousness 
have Nibbana as their object. 


* Mr. Aung translates this passage as follows : — 

“ Further, the objects of those ‘ door-freed * classes of conscious¬ 
ness which arc called rebirth, life-continuum, and re-decease cogni¬ 
tions, are also of six kinds according to circumstances. They have 
usually been grasped (as object) in the immediately preceding 
existence by way of the six doors; they are objects of things either 
present or past, or they are concepts. And they are (technically) 
known as ‘Karma*, ‘sign of Karma*, or ‘sign of destiny.*** 
Compendium of Philosophy', p. 120. 
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§ 11 Twenty-five (85) types of consciousness are connect¬ 
ed with lower objects; six (87) with the Sublime; 
twenty-one (88) with concepts (89); eight with Nib- 
bana. 

Twenty (90) are connected with all objects except 
the Supramundane objects; five (91) in all except with 
the Highest Path and Fruit; and six (92) with all. 

Sevenfold is their grouping. 


Notes : 


60. Arammanam or Alambanarii — 

Arammanam is derived from a + v' ram > to attach, 
to adhere, to delight. 

Alambanam is derived from a + \/ lamb , to hang 
upon. 

That on which the subject hangs, or adheres to, 
or delights in, is Arammana or Alambana. It means an 
object. 

According to Abhidhamma there are six kinds of 
objects, which may be classified as physical and 
mental. 

Each sense has its corresponding object. 

61. Rupa is derived from s/rup % to change, to perish. 
In its generic sense it means ‘ that which changes its 
colour owing to cold, heat, etc. 5 (Situnhadivasena 
vannavikarajndpajjatVti rupaih). 

Abhidhamma enumerates ^8 kinds of rupa , which 
will be descriptively dealt with in a special chapter. 

Here the term is used in its specific sense of object 
of sight. 







OBJECTS 177 

The Vibhavini Ttka states, “Rupa is that which 
manifests itself by assuming a difference in colour, that 
which expresses the state of having penetrated into 
the heart.” (Vannavikaram dpajjamanam riipayati 
hadayangatabhdvam pakasetVti rupam). 

Rupa is the abode, range, field, or sphere of colour 
(Vannqyatana). It is the embodiment of colour. 

It should be understood that according to Abhi-’ 
dhamma rupa springs from four sources, namely, 
Kamma, mind (citta), seasonal phenomena (utu), food 
( ahara ). 

62. Sadda or sound arises from the friction of ele¬ 
ments of extension (pathavi dhatu). There are four 
material elements (bhiita rupa), namely, the element of 
extension (pathavi), element of cohesion (apo), element 
of heat (tejo), and the element of cohesion (vayo). 
These are the fundamental units of matter. They 
are always inter-dependent and inter-related. One 
element may preponderate over the other as, for 
example, the element of extension predominates in 
earth, the element of cohesion in water, the element of 
heat in fire, and the element of motion in air. 

When an element of extension collides with a 
similar element there arises sound. It springs from 
both mind (citta) and seasonal phenomena (utu). 

Sounds are either articulate (vyakta) or inarticu¬ 
late (avyakta). 

63. Gandha (odour) is derived from \/gandh, to ex¬ 
press (sucane). It springs from all the four sources. 

64. Rasa or taste is diffused in all the elements. 
Only the sapidity that exists in them is regarded as 
rasa . 

12 
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65. Phottabbarammana-tangible object. It is not 
mere contact. With the exception of the element of 
cohesion all the remaining three elements are regard¬ 
ed as tangible, because the former cannot be felt by 
the body. 

When* these three elements, which constitute a 
tangible object, collide with the sensory surface of the 
body there arises either pain or pleasure according to 
the desirability or undesirability of the object. In the 
case of other objects there results only upekkhd —neutral 
feeling. 

66. Dhammarammana includes all objects of consci¬ 
ousness. Dhamma embraces both mental and physical 
phenomena. 

67. The sensory surfaces of all the five organs are 
known as pasada. In the case of eye, ear, nose, 
tongue the sensory surfaces are located in particular 
spots, while the sensory surface of the body pervades 
the whole system. 

There are five kinds of pasada rupa corresponding 
to the five sense-organs. 

68. i Sukhuma rupa — 

Of the 28 kinds of rupa 16 are classed as sukhuma 
(subtle) and 12 as odarika (gross). 

The physical objects of (i) sight, (ii) hearing, 
(iii) scent, (iv) taste, and touch (which includes the 
element of (v) extension, (vi) heat, (vii) and motion), 
and the five pasada rupas belong to the gross group. 
The remaining 16 which will be described in the 
chapter on rupa belong to the subtle group. 

69. Namely, all the 89 types of consciousness. 
They are sometimes collectively treated as one object 
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as they all possess the identical characteristic of 
awareness. 

70. Namely, the 52 mental properties. 

71. This is a supramundane object which is conceiv¬ 
ed by the eight kinds of Supramundane consciousness. 

72. Pannatti is that which is made manifest. It is 
twofold, namely, ndma pannatti and attha pannatti . The 
former means a name or term such as chair, table, etc., 
the latter means the object or idea conveyed thereby. 

73. What is time? Strictly speaking, it is a mere 
concept which does not exist in an absolute sense. 
On the other hand what space to matter is time to 
mind. 

Conventionally we speak of past ( atita ), present 
(paccuppanna ), and future (anagata). 

Past is defined as that which has gone beyond 
its own state or the moments of genesis, development, 
and cessation ( attano sabhavam uppddadikkhanam vd atita 
atikkanta atita.) 

Present is that which on account of this and that 
reason enters, goes, exists above the moments of genesis 
etc. (tarn tarii karanam paticca uppddadikkhanaih uddham 
pannd , gatd, pavatta = paccuppanna). 

Future is that which has not yet reached both 
states (tadubhayam’pi na agatd sampatla). 

According to Abhidhamma each consciousness 
consists of three phases -uppada, genesis, thiti, develop¬ 
ment, and bhahga , dissolution or cessation. In the view 
of some commentators there is no intermediate thiti 
stage but only the stages of arising and passing away. 
Each thought-moment is followed by another. Time 
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is thus the sine qua non of the succession of mental 
states. Fundamental unit of time is the duration of 
a thought-moment. Commentators say that the 
rapidity of these fleeting thought-moments is such that 
within the brief duration of a flash of lightning there 
may be billions and billions of thought-moments. 

Matter, which also constantly changes, endures 
only for seventeen thought-moments, being the time 
duration for one thought-process.* 

Past is gone. Future has not come. We live 
only for one thought-moment and that slips into the 
irrevocable past. In one sense there is only the eter¬ 
nal NOW. In another sense the so-called present is 
the transitional stage from the future to the past. 

The Dictionary of Philosophy defines time <e as the 
general medium in which all events take place in 
succession or appear to take place in succession 5 \ 

Atthasdlini states that time is a concept derived 
from this or that phenomenon. And it does not exist 
by nature, it is merely a concept. (Tam tarn upadaya 
panhatto halo nama . So partesa sabhdvato avijjamdnattd 
panhattimattako eva ). 

74. All sense-objects belong to the present. 

75. Accordingly— yatharaham , i.e., with respect to 
sense-sphere javana , Higher Intellect ( abhinna) and 
other Sublime javanas. 

The six kinds of objects of the Sense-sphere 
javanas with the exception of smiling consciousness, 
are present, past, future, and independent of time. 


* Scientists tell us matter endures for 1/10 16 of a second. 
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The objects of the smiling consciousness are past, 
present, and future. 

The objects of the javanas, by means of which the 
Higher Intellect such as Divine Eye are developed, are 
past, present, future, and independent of time. 

The objects of sublime javanas may be either 
timeless or past. 

As Nibbana is eternal it does not belong to the 
past, present or future. It is timeless. So is paniiatti, 
independent of time. 

76. This difficult passage needs some explanation. 

When a person is about to die he sometimes recol¬ 
lects, a good or bad action he has performed during 
his lfte-time. The moral or immoral consciousness 
experienced at the particular moment arises now as a 
fresh consciousness. This is technically known as 
‘Kamma’. 

Being a thought, it is a dhammarammana grasped 
through the mind-door, and is past. 

The object of the patisandhi, bhavatiga, and cuti 
classes of consciousness of the subsequent life is this 
dhammdramtnana. 

At times it may be a sign or symbol associated 
with the good or bad action. It may be one of the 
five physical objects viewed through one of the six 
doors, as a present or past object. 

Suppose, for instance, one hears the Dhamma at 
the dying moment. In this case the present audible 
word grasped through the ear becomes the object. 
It, therefore, follows that the object of the afore-men¬ 
tioned three classes of consciousness of the following 
life becomes this Kamma nimitta. 
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Again, let us think that a dying physician sees 
through his mental eye the patients he has treated. 
Now, this is a past ruparammana perceived through 
the mind-door. 

Or again, let us think that a dying butcher hears 
the gr-oans of cattle he has killed. The past audible 
object is presented to the person through the mind- 
door. 

Kamma-nimitta may, therefore, be past or present, 
viewed through one of the six-doors. 

In some cases some symbol of the place in which 
he is to be reborn such a$ fire, flesh, celestial mansions, 
etc., may appear to the dying person. This is regard¬ 
ed as present object grasped through the mind-door. 

Gati-nimitta is, therefore, a visual object} present 
in point of time, and is perceived through the mind- 
door. 

It should be noted that the patisandhi bhavahga , 
and cuti thought-moments of the Sense-sphere have 
for their objects a kamma , a kamma-nimitta , or a gati- 
nimitta, perceived through one of the six-doors, in the 
immediately preceding life. 

In the case of all rupavacara patisandhi etc., the 
object is always a past kamma-nimitta which is a con- 
cept ( pahhatti ) such as a kasina symbol, perceived 
through the mind-door. 

The object of the first and third Arupa patisandhi 
etc., is also a past concept ( pahhatti ) such as f ananlo 
akdso ’ ‘infinite is space’ in the case of the first, and 
the concept € natthi kind ’—‘there is nothing’, in the 
case of the third. These two concepts are regarded 
as kamma-nimittas perceived through the mind-door. 
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The object of the second and fourth mupa jhana 
patisandhi etc., is a past mental object which serves as 
the kamma-nimitta perceived through the mind-door. 

As was explained in the first chapter the second 
arupa consciousness was developed by taking the first 
arupa consciousness as the object, aftd the fourth with 
the third as the object. 

77. The term 1 yebhuyyena' (mostly) is used to indi¬ 
cate the rebirth of one born in the asanna plane where 
there is no consciousness. The commentary states 
that by the power of Kamma some object such as a 
kamma-nimitta presents itself to the patisandhi consci¬ 
ousness. 

78. In Buddhism an ordinary worldling is called a 
puthujjana (lit., manyfolk or one who is born again 
and again). Those who have attained the first 
three stages of Sainthood are called sekhas (lit., those 
who undergo a training). Those who have attained 
the Final stage of Sainthood (Arahatship) are called 
asekhas , who no more undergo any training. 

The sekhas cannot comprehend the Path and 
Fruit consciousness of an Arahat because he has not 
attained that superior state, but worldly thoughts of 
an Arahat they can. 

Similarly the worldlings cannot comprehend the 
supramundane consciousness of the sekha Saints. 

79. Abhihna are the five kinds of Higher Knowledge. 
They are Divine Eye ( dibba-cakkhu ), Divine Ear 
(dibba-sota) Reminiscence of past births ( pubbeni - 
vasanussati nana) 9 Reading the thoughts of others 
(paracillavijanana) and Psychic Powers ( iddhividha 
nana ). To develop these five abhihhas one must pos- 
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sess the fifth jhana. Not even with this developed 
Sublime consciousness a worldling or a sekka can 
comprehend the Path and Fruit consciousness of an 
Arahat. 

It is only an Arahat that can comprehend the 
Path and FriSt consciousness of an Arahat. 

A detailed account of abhinna will appear in a 
later chapter. 

80. These two classes of consciousness are experi¬ 
enced only by Arahats. 

81. This is the manodvdravajjana which occurs 
before every javana process. Hence there is nothing 
that is beyond the scope of this consciousness. 

82. Namely, Sense-sphere objects, Sublime objects, 
Supramundane objects, and concepts ( pannatti ). 

83. The object of the second arupa consciousness is 
the first arupa consciousness, while that of the fourth 
is the third. 

84. i.e., the object of the first arupa consciousness 
is the concept ‘ananlo akaso’ ‘infinite is space’, that 
of the third is the concept nalthi kind ‘there is 
nothing.’ 

An explanation of these appears in the first 
chapter. 

All the rupa jhanas have concepts such as kasinas 
as their objects. 

85. Namely, 23 Sense-sphere Resultants + 1 sense- 
door consciousness -f- 1 smiling consciousness = 25. 

86. Paritta, derived from pari 4- Vda, to break, 
to shorten, means lower or inferior. This refers to 
Sense-sphere objects. 
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(VI VATTHU - SANGAHO) 

87. Namely, the Moral, Resultant, and Functional 
2nd and 4th ariipa ciltas {vinnanancayalana and neva 
sanna n'asanndyatana ). 

88. Namely, 15 Rupajhdnas and Moral, Resultant, 
and Functional 1st and 3rd arupa jhanas (akasananca- 
yatana and dkiiicanndyatana) 15 + 6 = 21. 

89. Vohara here refers to concepts such as kasinas 
etc. 

90. Namely, the 12 Immorals and 8 Sense-sphere 

orals and Functionals, disconnected with know¬ 
ledge. 


91. They are the 4 Sense-sphere Morals connected 
with knowledge and the 5th Moral rupa jhdna 
(abhinnd kusala citta). 

92. They are the 4 Sense-sphere Functionals, 5th 
unctional rupa jhdna , and mind-door apprehending 

(wanodvdravajjana). 


(vi Vatthu - Sangaho) 


§12 Vaithusangahe vatthuni nama cakkhu sota ghdna jivhd 

kdya hadayavatthu c’dti chabbidhani bhavanti . 

Tdni kamaloke sabbani *pi labbhanii. Rupaloke pana 
ghdnddittayam natthi . Arupaloke pana sabbani 9 pi na 
samvijjanti . 

Tattha pancavinnanadhatuyo yathakkamam ehantena 
pancappasadavatthuni nissay'eva pavattanti. Pancadvara - 
oajjanasampaticchanasankhdta pana manodhatu ca hadayam 
nissitayeva pavattanti . Tathd avasesa pana manovihHana - 
dhalu-sankhdtd ca santiranamahavipakapatighadvayapatha - 
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mamaggahasanariipdvacaravasena hadayam nissafeva 
pavaltanti. 

Avasesa kusalakusalakriyanuttaravasena pana nissdya va 
anissaya Aruppavipakavasena hadayam anissdfeva'li . 

§ 13 Chavatthu nissita kame salt a rupe catubbidhd 
Ti vatthu nissitdruppe dhatvekd nissita mata. 

Tecatialisa nissdya dve cattailsa jay are 
Nissdya ca anissaya pdka'ruppd anissitd’ti. 

Iti Abhidhammatthasangahe pakinnakasangahavibhago 
ndma tatiyo paricchedo . 

(vl Summary of Bases) 

§12 In the summary of bases (93), there are six kinds, 
namely, eye, ear, nose, tongue, body, and heart. 

All these, too, (94) are found in the Sense-sphere. 
But in the Form-sphere three bases—nose, tongue, 
and body—are not found (95). In the Formless- 
sphere no base (96) exists. 

Therein the five elements of sense-impressions lie 
entirely dependent on the five sensory parts (97) of the 
organs as their respective bases. But the mind- 
element, namely, the five-door adverting conscious¬ 
ness and the (two types of) receiving consciousness— 
rest in dependence on the heart (98). Likewise the 
remaining mind-conscious-element (99) comprising 
the (100) investigating consciousness, the great Result¬ 
ants, the two (101) accompanied by aversion, the 
first Path (102) consciousness (103), smiling conscious¬ 
ness, and Form-sphere (104) consciousness, rest in 
dependence on the heart 105). 

(10 + 3 + 3 + 8 + 2+1 + 1 + 15 = 43) 
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The remaining classes of consciousness (106) 
whether Moral, Immoral, Functional, or Supramund- 
ane, are either dependent on, or independent of, the 
heart-base. The Formless-sphere Resultants are in¬ 
dependent of the heart-bases. 

13. It should be known that in the Sense-sphere seven 
elements (107) are dependent on the six bases, in the 
Form-sphere four (108) are dependent on three (109) 
bases, in the Formless-sphere the one single (110) 
mind-element is not dependent on any. 

Forty-three arise dependent on a base. Forty-two 
arise with or without a base. The Formless Result¬ 
ants arise without any base. 


r T A h -- ds the thhd chapter, in the Compendium 
o Abhidhamma, entitled the Miscellaneous Treat¬ 
ment. 


Notes: 

93. Vatthu is derived from \Zvas t to dwell. In its 
primary sense it means a garden, field, or avenue. In 
its secondary sense it means a cause or condition. 
Vatthu is also applied to something that exists, that is, 
a substance, object, or thing. Referring to the three 
objects of Worship the Buddha says “ Uddesikarh ti 
avatthukam . Here avatthuka means objectless, with¬ 
out a thing or substance. 

Vatthu is the seat of sense-organs. ‘ 

There are six seats or physical bases correspond¬ 
ing to the six senses. 
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These will be fully described in the chapter on 
Rupa. 

94. The indeclinable particle ‘pi 9 (too) in the text 
indicates that there is an exception in the case of 
‘those who are born blind, deaf, dumb, etc. 

95. The organs exist, but not their sensory faculties 
as beings in these higher planes have temporarily 
inhibited the desire for sensual pleasures ( kamaraga ). 
They possess eye and ear so that they may utilise them 
for good purposes. The heart-base also exists 
because it is the seat of consciousness. 

96. Being devoid of all forms of matter. Mind 
alone exists even without the seat of consciousness by 
the power of meditation. 

97. For instance, the eye-consciousness depends on 
the sensory surface of the eye but not on the physical 
organ or ‘eye of flesh \ The other sense-impressions 
also depend on their respective sensory surfaces. 

The sensory surfaces (pasada) of these five organs 
should be understood as follows:— 

“ Cakkhu, which stands for vision, sense of sight 
and eye. ‘Eye/ however, is always in the present 
work to be understood as the seeing faculty or visual 
sense, and not as the physical or ‘ eye of flesh ’ (mamsa 
cakkhu). The Cy. gives an account of the eye, of 
which the following is the substance : First the aggre¬ 
gate organism (sasambhara-cakkhu). A ball of flesh 
fixed in a cavity, bound by the socket-bone beneath 
and by the bone of the eyebrow above, by the angles 
of the eye at the sides, by the brain within and by the 
eyelashes without. There are fourteen constituents: 
the four elements, the six attributes dependent on 
them, viz., colour, odour, taste, sap of life, form 
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(santhanam), and collocation ( sambhavo ); vitality 
nature, body-sensibility ( kdyappasado ), and the visual 
sentient organ. The last four have their source in 
karma. When 4 the world \ seeing an obvious extend¬ 
ed white object, fancies it perceives the eye, it only 
perceives the basis (or seat-uartAtf) of the eye. And 
this ball of flesh, bound to the brain by nerve-fibres, 
is white, black and red, and contains the solid, the 
liquid, the lambent and the gaseous. It is white by* 
superfluity of humour, black by superfluity of bile, red 
by superfluity of blood, rigid by superfluity of the 
solid, exuding by superfluity of the liquid, inflamed by 
superfluity of the lambent, quivering by superfluity of 
the gaseous. But that sensient organ (pasado) which 
is there bound, inherent, derived from the four great 
principles—this is the visual sense ( pasdda-cakkhu ). 
Placed in the midst and in the front of the black disc 
of the composite eye, the white disc surrounding it 
(note that the iris is either not distinguished or is itself 
the ‘ black disc ’) and in the circle of vision, in the 
region where the forms of adjacent bodies come to 
appear, it permeates the seven ocular membranes as 
sprinkled oil will permeate seven cotton wicks. And 
so it stands, aided by the four elements, sustaining, 
maturing, moving ( samudiranath )—like an infant prince 
and four nurses, feeling, bathing, dressing, and fan¬ 
ning him—maintained by nutriment both physical 
(utu) and mental, protected by the (normal) span of 
life invested with colour, smell, taste, and so forth, 
in size the measure of a louse’s head-stands duly 
constituting itself the door of the seat of visual cogni¬ 
tions, etc. For as it has been said by the Commander 
of the Doctrine (Sariputta): 
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The visual sense by which he beholds forms 
is small and delicate, comparable to a louse’s 

head.’ 

Sotappasada — 

u This, situated within the cavity of the aggre¬ 
gate organism of the ear, and well furnished fine 
reddish hairs, is in shape like a little finger-stall ( anguli - 
vethanaka)” (Ash 310) 

Ghanappasada — 

“ This is situated inside the cavity of the aggre¬ 
gate nasal organism, in appearance like a goat’s 
hoof.” (Asl. 310). 

Jivhappasdda — 

“ This is situated above the middle of the 
aggregate gustatory organism, in appearance like the 
upper side of the leaf of a lotus.” (Ash 310). 
Kayappasada — 

“The sphere of kaya—so runs the comment 
(Ash 311)—is diffused over the whole bodily form just 
as oil pervades an entire cotton rag.” 

(Buddhist Psychology, pp. 173-181). 

98. Hadayavatthu —heart-base. 

According to the commentators hadayavatthu is the 
seat of consciousness. Tradition says that within the 
cavity of the heart there is some blood, and depend¬ 
ing on which lies the seat of consciousness. It was 
this cardiac theory that prevailed in theBuddha’s time, 
and this was evidently supported by the Upanishads. 

The Buddha could have adopted this popular 
theory, but He did not commit Himself. 

Mr. Aung in his Compendium argues that the 
Buddha was silent on this point. He did not positively 




assert that the seat of consciousness was either in the 
heart or in the brain. In the Dhammasangani the term 
hadayavatthu has purposely been omitted. In the 
Patthana , instead of using hadaya as the seat of consci¬ 
ousness, the Buddha has simply stated 'yarn rtipam 
nissaya 9 —depending on that rupa\ Mr. Aung’s 
opinion is that the Buddha did not want to reject the 
popular theory. Nor did He advance a new theory 
that brain is the seat of consciousness as is regarded 
.by modern scientists. 

See Bud. Psychology —Introduction lxxviii, and 
Compendium of Philosophy , pp. 277-279. * 

99. Dhatu is derived from V dhar, to hold, to bear. 
‘That which carries its own characteristic mark is 
dhatu y They are so called since they are devoid of 
being or life [nissatta nijjiva). 

For the sake of convenience three technical terms 
are used here. They are pahcavihhanadhatu , mano - 
dhatu , mano-vihhana-dhalu. 

Panca- d innana-dhatu is applied to the ten sense- 
impressions. 

Mano-dhatu —is applied to the two types of receiv¬ 
ing consciousness and five-door adverting conscious¬ 
ness [sampaticchana and pahcadvaravajjana). 

Mano-vinnana-dhatu is applied to all the remaining 
classes of consciousness. 

100. The three classes of investigating conscious¬ 
ness and the eight great Resultants do not arise in the 
Formless sphere owing to the absence of any door or 
any function there. 

101. As aversion has been inhibited by those born 
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m rupa and arupa planes the two classes of conscious¬ 
ness accompanied by aversion do not arise there. 

102. To attain the first stage of Sainthood one 
must hear the word from another ( paratoghosappac - 
cay a). 

103. Smiling consciousness cannot arise without a 
body. Buddhas and Pacceka Buddhas who experi¬ 
ence such classes of consciousness are not born outside 
the human plane. 

104. No rupa jhana consciousness arises in the 
arupaloka as those persons born in such planes have 
temporarily inhibited the desire for rupa . 

105. All the 43 types of consciousness stated above, 
are dependent on the hadayavatthu . 

(10+3 + 3 + 8 + 2+1 + 1 + 15 = 43.) 

106. They are the 8 sobhana kusalas, 4 rupa kusalas, 
10 akusalas , 1 manodvard-vajjana, 8 sobhana kriya, 
4 arupa kriya, 7 lokutlaras = 42. 

These may arise in planes with the five Aggre¬ 
gates or in planes with four Aggregates ( ariipa-loka ). 

107. i.e., 5 pancavinnanadhatus '+ 1 manodhatu + 1 
manovinnanadhaiu = 7. 

108. i.e., 1 cakkhuvihhana, 1 sotavihnana , 1 manodhatu, 

1 manovihnanadhatu = 4. 

109. Namely, cakkhu, sola and hadayavatthu . 

110. Dhatu ’+ eka = Dhdtv'eka . This refers to 
manovinnanadhaiu . 




CHAPTER IV 

VITHI - SANGAHA VIBHAGO 


§ 1 CittuppadanamicPevam katva sangaham uttaram 

Bhumi-puggalabhedena pubbdparaniydmitam 

Pavattisaiigahaih nama patisandhippavattiyam * 

Pavakkhama samasena yathdsambhavato katham. 

§ 2 ^ Cha vatthuni , cha dvardni , cha alambandni, cha vinna - 

nani, cha vithiyo , chadha visayappavatti c'&ti vithisangahe 
cha chakkani veditabbani . 

Vithimuttanam pana kamma-kammanimitta-gatinimitta- 
vasena tioidha hoti visayappavatti . 

Tattlia vatthudvaralambandni pubbe vuttanayerfeva.' 

Cakkhuvinnanam, sotavinnanam, ghdnavinnanam, jivhd- 
vinnanam, kayavinnanam manovinndnam c’dti cha 
vinna nani . 

Vithiyo pana cakkhudvaravithi, sotadvaravithi, ghana - 
dvaravithi, jivhddvaravithi, kayadvaravithi, manodvdravithi 
c y dti dyaravasena va cakkhuvinnanavithi, sotavinnanavithi, 
ghanaviniidnavithi, jivhdvinnanavithi, kdyavinnanaviihi, 
manovinnanavithi c’dti vinhanavasena vd dvdrappavatta 
cittappavattiyo yojetabba. 

§ 3 Atimahanlam, mahantam, parittam, atiparittam c'dti 

pahcadvarc, manodvdre, vibhiitamavibhiitam c'dti chadha 
visayappavatti veditabba. 

Katham ? Uppddatthitibhahgavasena khanattayarh eka - 
cittakkhanam nama . !T<z/ 2 t saltarasacittahkhandni 

* This should be patisandhippavattisu . 

13 
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rupadhammanam dyu, Ekacittakkhandlitdni vd, bahucilla - 
khanatitdni vd thitippattan'eva paiicalambandnipancadvare 
apathamagacchanti. Tasmd yadi ekaciltakkhandtilakam 
ruparammaimh cakkhussam dpatham" dgacchati > talo dvik - 
khatlum bhavahge calite bhavangasotam vocchinditva tarn' 
eva rupdrammanam dvajjentam pancadvardvajjanacitiam 
uppajjitvd nirujjhati. Talo lass'dnantaram tam'eva riipam 
passanlam cakhhuvihndnam , sampaticchantam sampaticcha - 
nacittam , santirayamdnam santiranacittam> vavalthapentam 
votthapanacitlam c'dti yathdkkamam appajjitd nirujjhati, 
Talo paraih . ek’dnatimsakdmdvacarajavanesu yarn kind 
laddhapaccayarh yebhuyyena saitakkhattum javati, 
Javandnubandhanani ca dve tadarammaiiapdkdni y'athara - 
hark pavattanti, Tato par am bhavangapalo . 

Ettavala cuddasadttuppdda dve. bhavaiigacalandni pub - 
bevdtitakamekadttakkhananti katva sat fa rasa cittakkhanani 
# paripurenti. Tato param nirujjhati . Alambanam'etarn 
alimahantam nama gocaram . 

I'awz tadalamban' uppadd pana appahontdtitakam 
apatham agatam alambanam mahantam nama . Tattha 
javandvasane bhavangapalo" v a hoti . Nall hi tadalambanup- 
pddo. 

Ydva javanuppadapi appahontdlitakamdpdtham agatam 
alambanam paritlam nama . Tattha jaoanam pi anuppaj - 
jitvd dvaltikkhattum votthapanam’eva p aval tali, Talo 
param bhavangapato'va holi, 

Ydva volthapanuppadd ca pana appahontdtitakam dpalham 
agatam nirodhasannamdlambanam aliparitlarh nama . 
Tattha bhavangacalanam’eva hoti . Natthi vithicitlup - 

Icc'evath cakkhudvdre , talha soladvdrddtsu c'ali sabbathd 
9 pi pancadvare tadalambana-javana-volihapanamoghavdra - 
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sankhatdnam catunnarh varanamyalhakkamam arammana - 
bhula visayappavatti catudhd vediiabba. 

§ 4 Vlticittdni satt'eva cittuppada catuddasa 

Catupannasa vitthara pancadvdre yatharaham. 

Ayam’ettha pancadvdre vlthicittappavattinayo . 

Analysis of Thought-Processes 
Five Sense-door Thought-process 
Introductory 

§ 1 Having thus completed the noble compendium of 
consciousness and its concomitants (with respect to 
feelings etc.), I shall briefly describe, in due order, the 
compendium of (thought) processes both' at rebirth 
and in life-time, according to the planes and inHivi. 
duals, and as they are determined by what (conscious¬ 
ness) that precedes and by what that follows (1). 


Notes. 


1. In the preceding chapter states of consciousness 
and mental concomitants were treated according to 
feelings, roots, etc. In the present one the author 
deals with thought-processes as they arise through 
the mind and the other five senses, in accordance 
with the different kinds of individuals and planes of 
existence. 

The Pali phrase pubbaparaniyamitam needs an expla¬ 
nation. The commentary explains it thus—this con¬ 
sciousness arises after such a number of psychoses, and 
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such a number of psychoses follows this consciousness 
{idarh ettakehi param , imassa ananlaram , eliakani cittani). 

Patisandhi here refers to the initial thought-pro¬ 
cess that occurs at the moment of conception in a 
new birth. Pavalti refers to all thought-processes 
that occur during the course of one’s life-time. 

The translation of these two verses appears in 
the Compendium of Philosophy as follows:— 

“ This further summary of geneses 
Of thought now having made, I will go on 
To speak concisely, summing up again 
Processes of the mind, in birth and life, 

By order due, the ‘ after 5 , the ‘ before 5 , 
Distinguishing both person and life-plane. 5 

(p. 124). 

Thought - Processes 

§ 2 In the compendium of thought-processes six kinds 
of six classes each should be understood, namely, 

i. six bases, ii. six doors, iii. six objects*, iv. six¬ 
fold consciousness, v. six processes (2), and vi. sixfold 
presentation of objects (3). 

The presentation of objects to the process-freed 
consciousness! is threefold, namely, (i) Kamma,. 
(ii) Kamma-sign, and (iii) destiny sign. 

The bases, doors, and objects, therein, are as des¬ 
cribed before. 

The sixfold psychoses are eye-consciousness, ear- * 
consciousness, nose-consciousness, tongue-conscious- 
nes, body-consciousness, and mind-consciousness. 

* These first three classes have already been discussed in the previous 
chapter. They are repeated here merely to complete the six groups. 

+ Namely, patisandhi , bhavanga and cuti. 
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According to the doors the thought-processes 
are:— 

1. the process connected with the eye-door, 

2. the process connected with the ear-door, 

3. the process connected with the nose-door, 

4. the process connected with the tongue-door, 

5. the process connected with thebody-door, and 

6. the process connected with the mind-door* * 

Or, according to consciousness the thought-pro- 
cesses are: — 

1. the process connected with the eye-con¬ 
sciousness, 

2. the process connected with the ear-con¬ 
sciousness, 

3. the process connected with the nose-con¬ 
sciousness, 

4. the process connected with the tongue-con¬ 
sciousness, 

5. the process connected with the body-con¬ 
sciousness, and 

6. the process connected with the mind-con¬ 
sciousness. 

The thought-procedure connected with the doors 
should thus be co-ordinated. 

3 The sixfold presentation of objects (4) should be 
understood as follows :— 

a. At the five sense-doors— 

(i) * very great 5 , (ii) ‘great 5 , (iii) ‘slight 5 , 
(iv) ‘ very slight 5 . 

b. At the mind-door— 

(v) ‘ clear 5 and (vi) * obscure \ 
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How is the intensity of objects be determined ? 

The three instants such as genesis, static (or deve¬ 
lopment), and dissolution constitute one thought- 
moment. The duration of material things consists 
of seventeen such thought-moments. 

The five sense-objects enter the avenue of five 
sense-doors at the static stage when one or several 
thought-moments have passed. 

Hence the thought-process runs as follows:— 
Suppose a visible object which has passed one 
instant (i) enters the avenue of eye. Then the 
bhavaiiga-con&ciousntss vibrates for two moments 
(ii, iii) arresting the bhavcvhga stream. Subsequently the 
five-door apprehending consciousness (iv) arises and 
ceases apprehending that very visible object. 

Thereafter the following thought-moments arise 
and cease in order— 

(v) eye-consciousness seeing that very form, 

(vi) recipient consciousness receiving it, 

(vii) investigating consciousness investigating it, 
(viii) determining consciousness determining it. 

Then any one of the 29 kinds of Sense-sphere 
javanas , thus causally conditioned, runs mostly for 
seven moments (ix-xv). 

Following the javanas two retentive resultants 
(xvi, xvii) arise accordingly. 

Finally comes the subsidence into the bhavanga . 

Thus far seventeen thought-moments are com¬ 
plete, namely, 

fourteen psychoses (of the thought-process), 

two vibrations of bhavanga y and 

one thought-moment that passed at the incep¬ 


tion. 
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Then the object ceases. 

Such an object is termed 4 very great.’ 

That object which enters the avenge of sense, 
having passed (a few moments) and is not able to sur¬ 
vive till the arising of the retentive thought-moments, 
is termed 4 great 

That object which enters the avenue of sense, 
having passed (a few moments) and is not able to 
survive even till the arising of the javanas , is termed 
‘slight 

In that case even the javanas do not arise, but 
only the determining consciousness lasts for two or 
three moments and then there is subsidence into 
bhavanga. 

That object which is about to cease and which 
enters the avenue of sense, having passed a few mo¬ 
ments and is not able to survive till the arising of 
determining consciousness, is termed 4 very slight . 

In that case there is merely a vibration of the 
bhavanga , but no genesis of a thought-process. 

As in the eye-doors so is in the ear-doors etc. 

In all the five doors, the fourfold presentation of 
objects should be understood, in due order, in the four 
ways, known as— 

1. the course (ending with) retention, 

2. the course fending with) javana , 

3. the course (ending with) determining, and 

4. the futile course. 
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. § 4 There are seven inodes* and fourteen different 
types of consciousness* in the thought-process. In 
detail there are accordingly 54f in the five doors. 

Herein this is the method of thought-process in the 
five sense-doors. 


Notes. 


2 Vithi is derived from vi + \/i 3 to go. 

This term means a way or street, but here it is used 
in the sense of process (parampara ). A thought-pro¬ 
cess consists of several thought-moments, and a 
thought-moment is never called a citta-vithi. 

3 Visayappavatti — 

The commentarial explanation is—‘ the present¬ 
ation of objects atethe doors’, or 4 the genesis of consci¬ 
ousness on the presentation of such objects \ ( visaya - 

narh dvaresu , visayesu ca cittanam pavatti.) 

The author evidently prefers the first explanation. 

4 Thought-processes 

According to Abhidhamma ordinarily there is no 
moment when we do not experience a particular kind 
of consciousness, hanging on to some object—whether 
physical or mental. The time-limit of such a consci¬ 
ousness is termed one thought-moment. The rapi¬ 
dity of the succession of such thought-moments is 

* Namely, 1. avajjana, 2. panca vinndna, 3. sampaficchana , 4. santi- 
rana, 5. votthapana> 6. javana , (7 moments), and 7. tadalambana . These 
become 14 when the 7 javana moments and 2 tadalambanas are reckon¬ 
ed separately. 

f These comprise all the classes of Sense-sphere consciousness which 
arise through the five sense-doors. 


t 
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hardly conceivable by the ken of human knowledge. 
Books state that within thd* brief duration of a flash of 
lightning, or in the twinkling of an eye billions and 
billions of thought-moments may arise and perish. 

Each thought-moment consists of three minor 
instants (khanas ). They are uppada (arising or 
genesis), thiti (static or development), and bhanga 
(cessation or dissolution). 

Birth, decay, and death* correspond to these three 
states. The interval between birth and death is re¬ 
garded as decay. 

Immediately after the cessation stage of a thought- 
moment there results the genesis stage of the subse¬ 
quent thought-moment. Thus each unit of conscious¬ 
ness perishes conditioning another, transmitting at the 
same time all its potentialities to its successor. There 
is, therefore, a continuous flow of consciousness like a 
stream without any interruption. 

When a material object is presented to the 
mind through one of the five sense-doors, a thought- 
process occurs, consisting of a series of separate 
thought-moments leading one to the other in a parti¬ 
cular uniform order. This order is known as the 
citta-niyama (psychic order). As a rule for a complete 
perception of a physical* object through one of the 
sense-doors precisely 17 thought-moments must pass. 
As such the time duration of matter is fixed at 17 
thought-moments. After the expiration of that time¬ 
limit, one fundamental unit of matter perishes giving 
birth to another unit. The first moment is regarded 


* These three stages correspond to the Hindu view of Brahma 
(Creator), Vishnu (Preserver), and Siva (Destroyer). 
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as the genesis (uppdda), the last as dissolution ( bhanga) % 
and the interval 15 moments as-decay or development 
[tkili or jar a). 

As a rule when an object enters the conscious¬ 
ness through any of the doors one moment of the life- 
continuum elapses. This is known as allta-bhavanga. 
TJien the corresponding thought-process runs uninter¬ 
ruptedly for 16 thought-moments. The object thus 
presented is regarded as ‘very great \ 

If the thought-process ceases at the expiration of 
javanas without giving rise to two retentive moments 
(tadalambana), thus completing only 14 moments, then 
the object is called 1 great \ 

Sometimes the thought-process ceases at the 
moment of determining ( volthapana ) without giving 
rise to the javdnas, completing only 7 thought-mo¬ 
ments. Then the object is termed 4 slight 

At times when an object enters the consciousness 
there is merely a vibration of the life-continuum. 
Then the object is termed 4 very slight \ 

When a so-called ‘very great 9 or ‘great 9 object 
perceived through the five sense-doors is subsequently 
conceived by the mind-door, or when a thought-pro¬ 
cess arising through the mind-door extends upto the 
retentive stage, then the object is regarded as ‘clear 9 . 

When a thought-process arising through the 
mind-door ceases at the javana stage, the object is 
termed 4 obscure \ 

When, for instance, a person looks at the radiant 
moon on a cloudless night, he gets a faint glimpse of 
the surrounding stars as well. He focuses his attention 
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on the moon, but he cannot avoid the sight of stars 
around. The moon is regarded as a great object, 
while the stars are regarded as minor objects. Both 
moon and stars are perceived by the mind at different 
moments. According to Abhidhamma it is not cor¬ 
rect to say that the stars are perceived by the sub- 
consciousness and the moon by the consciousness. 

Manodvare Vithi - cittappavattiuayo 

§ 5 Manodvare pana yadi vibhutamalambanam apatham 
agacchati. Tato param bhavangacalana-manodvdravaj- 
janajaoanavasane tadarammanapakani pavattanti. Tato 
param bhavangapdto. 

Avibhiila pandlambane javanavasane bhavangapdto ’va 
holi. Natlhi tadalambanuppado'ii. 

§ 6 Vilhicittani tin'evacittuppada daseritd 

Vittharena pan'eUhekacaitalisa vibhavaye 

Ayam’ettha Paritta-javanavaro . 

Mind - door Thought - Process 

§ 5 In the mind-door when a ‘ clear object 9 enters that 
avenue, retentive resultants take place at the end of 
the bhavanga vibrations, mind-door apprending cons¬ 
ciousness, and javanas. After that there is subsidence 
into the bhavanga. 

In the case of an ‘obscure object’ there is subsid¬ 
ence into bhavanga at the end of th e javanas, without 
giving rise to the retentive resultants. 


x 
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§ 6 Three modes and ten* different types (of conscious¬ 
ness) in the thought-process are told. It will be ex¬ 
plained that, in detail, there are 41 f kinds here. 

Herein this is the section of the minor j a ^/^-pro¬ 
cedure. 

Appana - vithicittappavattinayo 

§ 7 Appanajavanavare pana vibutdvibhiiiabhedo natthi . 
Tat ha taddlamnanuppado ca . 

Tattha hi nanasampayutlakamavacarajavandnamatthan - 
nam annatarasmitii parikammupacardnulomagolrabhu 
ndmena catukkhattmh tikkhattum'eva vd yathakkamam 
uppajjitvd niruddhdnantaram'eva yathdraharh catuttham 
pancamath vd chabbisati mahaggatalokuttarajavanesu 
yathabhiniharavasena yam kind javanam appanavithi - 
motaratL Tato paraih appandvasdne bhavangapato'va 
hoti. 

Tattha somanassasahagatajavananantaram appana"pi 
somanassasahagata’va pdtikarikhitabbd. Upekkhdsahagata - 
javananantaram upekkhdsahagata'va. Tattha'pi kusala- 
javandnantaram kusalajavananc'eva hetthimanca phalatta- 
yamappeti. Kriyajavananantaram kriya javanam arahat - 
taphalan cad. 

§ 8 Dvattimsa sukhapuniiamha dvadasopekkhaka paratii 
Sukhitakriyato attha cha sambhonti upekkhakd. 

* Namely, (1) manodvaravajjana, javana, and tadalambana. When 
the 7 javanas and 2 tadalambanas are reckoned separately they total 10 
distinctive thought-moments. 

f Afore-mentioned 54-13 ( dvipancaviHiiana 10 + sampapicchanas 2, 
and pahcadvdrdvajjana 1) = 41, 
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Puthujjandnasekkhdnam kamapunnatihetuto 
Tiheiukamakriyato vitaraganamappana. 

Ayam'eltha manodvare vithi-cittappavatli nayo . 


Appana Thought-process 


7 In the ecstatic (5) javana- procedure there is no dis¬ 
tinction between ‘clear’ and ‘obscure 5 . Likewise 
there is no arising of retentive resultants. 

In this case any one of the eight Sense-sphere javanas 
accompanied by knowledge arise, in due order, four 
times or thrice, as ‘preparation 5 ( parikamma ), ‘approxi¬ 
mation’ ( upacdra ), ‘adaptation 5 ( anuloma ), and sublima¬ 
tion ( gotrabhu ). Immediately after they cease, in the 
fourth or fifth instant, as the case may be, any one of 
the javanas, amongst the 26 Sublime and Supramund- 
ane classes, descends into ecstatic process, in accord¬ 
ance with the appropriate effort. 

Here, immediately after a pleasurable javana , a 
pleasurable ecstatic javana should be expected. After a 
javana accompanied by equanimity, an ecstatic javana , 
accompanied by equanimity, is to be expected. 

Here, too, a moral javana , is followed by a moral 
javana , and (in the case of attainment— samdpatti) 
it gives rise to three lower Fruits. 

A functional javana is followed by a functional 
javana and the Fruit of Arahatship. 

8 After ( tihetuka ) (6) pleasurable meritorious 

thoughts (7) arise 32 (classes of consciousness) (8); 
after ( tihetuka ) meritorious thoughts, accompanied by 
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equanimity, 12 classes of consciousness (9); after 
(, tihetuka ) pleasurable functional thoughts, 8 classes of 
consciousness (10); and after ( tihetuka ) functional 
thoughts, accompanied by equanimity, 6 classes of 
consciousness (11). 

To the worldlings and Sekhas ecstasy results after 
tihetuka Sense-sphere meritorious thoughts, but to the 
Lustless* after tihetuka Sense-sphere functional 
thoughts. 

Here this is the method of thought-processes 
with respect to mind-door. 


Notes : 


5 APPANA —(Samskrt— arpana , derived from 

to go). 

This is a rare Pali term found in Abhidhamma. • 

It is derived from the root \/i, to go. 

* VI 9 + the causal suffix c ape 5 + ana . ‘A’ is 

substituted for *i\ and c p’ is duplicated; A 4- ppe + 
ana = appand . The initial * a 5 is shortened before 
double ( p\ 

Venerable Buddhaghosa defines * appand 9 as the 
directing or fixing of the one-pointed consciousness 
on an object (ekaggam cittam arammane appenti ). 

Appand is a highly developed form of vitakka — 
initial application of the mind, one of the jhana 
factors. 

The aspirant ^who wishes to develop jhanas takes 
for his object a suitable subject, according to his 


* Arahats. 





appana thought - process ' 207 

temperament. In the course of his meditations, as 
mentioned in the first chapter,, he arrives at a stage 
when he would be able to experience the first jhanic 
ecstasy. 

Then a thought-process runs as follows— 
Manodvardvajjana , Parikamma , Upaedra, Anuloma , 
* * * * * * * * * * * * 
Gotrabhu , Appana . 

* ^ 

The first is the mind-door consciousness, which pre¬ 
cedes the javana stage, conditioned by objects that 
enter the avenue of consciousness. 

The initial thought-moment of the appana javana - 
process is termed parikamma because it is a prepara¬ 
tion for the desired higher consciousness whether 
Sublime ( Mahaggala ) or Supramundane ( Lokultara ). 
This is followed by another thought-moment known 
as upaedra because it arises in proximity to the higher 
consciousness. Ordinarily these two thought-moments 
arise at the beginning of the appana javana-process, 
but if the person is morally advanced only upaedra 
moment arises without the initial parikamma moment. 
The third thought-moment is known as anuloma be¬ 
cause it arises in harmony with the preceding thought- 
moments and the following gotrabhu thought-moment. 
Gotrabhu , literally, means that which overcomes the 
Sense-sphere lineage or that which develops the sub¬ 
lime or exalted lineage. Immediately after this 
gotrabhu thought-moment arises the appana jhdna 
thought-moment. Absolute one-pointedness of the 
mind is gained at this advanced stage of mental 
development. 
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The fully undeveloped jhana, present in the prelimi¬ 
nary thought-moments, is known as upacara samadhi — 
access ecstasy. 

To a worldling and a Sekha one of the four Kama- 
vacara moral javanas, accompanied by knowledge, 
arises as these preliminary appana thought-moments. 
In the case of an,Asekha it is one of the four Kamava- 
cara functional javanas, accompanied by knowledge. 

The Supramundane appana javana- process occurs 


as follows— 


i 

2 3 4 

Parikamma; 

Upacara ; Anuloma ; Golrabhii; 

* * * 

* * * * * * * * 

5 

6 7 

MAGGA ; PHALA ; PH ALA. 

* * * 

'A' :fc * * * -i: 


In this thought-process parikamma may or may 
not precede. As stated above it depends on the 
moral advancement of the person. Here gotrabhu 
means that which overcomes the lineage of the world¬ 
ling or that which develops the supramundane lineage. 

One of the four kamavacara moral javanas, accom¬ 
panied by knowledge, arises in these four preliminary- 
stages. The object of the first three thought-moments 
is mundane, but the object of the golrabhii is 
supramundane Nibbana. Nevertheless, this develop¬ 
ed thought-moment is incapable of eradicating the 
innate defilements. .It is the magga or Path consci¬ 
ousness that immediately follows, performs the double 
function of intuiting Nibbana and of eradicating the 
defilements. It should be noted that the Path consci¬ 
ousness occurs only once. This is immediately followed 
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by two phala or Fruit Consciousness if parikamma 
is present. Otherwise there will be three phala 
thought -moments. 

In the case of the second, third, fourth stages of 
Sainthood—the fourth thought-moment is named • 
vodana , which means purification, instead of gotrabhu. 
If the parikamma thought-moment precedes vodana 
thought-moment arises as the fourth, otherwise as the 
fifth. 

Each of the four Supramundane Paths arises only 
once in the course of one’s life. But one may experi¬ 
ence the Fruit consciousness even for a whole-day 
continuously. The three lower fruits. Sotapatti, 
Sakaddgami , and Andgami are preceded by a moral 
jaoana . When one enjoys the Fruit of Arahatship the 
javanas that immediately precede must be functionals 
because an Arahat, being an Asekha, does not ex¬ 
perience moral javanas. 

6 Tihetuka —conditioned by three hetus — alobha 

(generosity), adosa (goodwill) and amoha (wisdom). 

7 Viz., two types of kdmdvacara consciousness, ac¬ 
companied by pleasure and knowledge. 

8 Namely, the first 4 rupa jhdnas and 28 (7 x 4) 
lokuttara jhdnas. The Arahat Fruit and functionals 
are excluded. 

9 Namely, 1, 5 th rupa jhana 4“ 4 arupa jhdnas + 7 
lokuttara paneamajjhana. 

10 Namely, 1st 4 rupa jhdnas + 1st 4. arahatta phala 
jhdnas . 

11 Namely, 1, 5th rupa jhdnas + 4 arupa jhdnas + 

1, 5th Arahattaphalajhdna . 


14 
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TADARAMMANA NIYAMO 

Tadarammana Niyamo 


§ 9 Sabbaltha'pi pan'ettha anitthe arammane akusalavipakdn - 

J eva pancavinndnasampaticchanasantiranatadarammandni , 
Itthe kusalavipdkani . Atiitthe pana somanassasahagatan - 
santiranataddrammanani. 

Tattha'pi somanassasahagatakriydjavanavasdne soma - 
nassasahagaiavHeva tadarammanani bhavanti . Upekkha - 
sahagatakriydjavandvasane ca upekkhasahagatdtf eva honti . 

Domanassasahagatajavanavasdne ca pana tadarammanani 
c*eva bhavangani ca upekkhdsahagatan' eva bhavanti . 
Tasma yadi somanassapatisandhikassa domanassasahagata- 
javanavasane taddrammanasambhavo natthi . Tadd yam 
kind paricitapubbam parittdrammanamdrabbha upekkha - 
sahagatasantiranam uppajjati. Tamanataritva bhavariga- 
pdto 9 va hotVti pi vadanli acariya . Tatha kamavacara - 
javanavasane kamavacarasaltanam kamavacaradhammesv- 
*eva arammanabhiitesu iadarammanam icchaniVti. 

§10 Kdqte javanasatt&rammananam niyame sail 
Vibhutetimahante ca tadarammanamiritam . 

Ayam'ettha Tadarammana Niyamo . 


The Procedure of Retention 


§ 9 Here, under all circumstances (i.e., in both sense- 
door and mind-door) when an object (12) is undesir¬ 
able, the five sense-impressions, reception, investigation 
retention (that arise) are immoral resultants. If desir¬ 
able, they are moral resultants. If the object is ex¬ 
tremely desirable, investigation and retention are 
accompanied by pleasure. 
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In this connection, at the end of functional javanas 
accompanied by pleasure, there arise retentive thought 
moments also accompanied by pleasure. At the end of 
functional javanas , accompanied by equanimity, the 
retentive thought-moments are also accompanied by 
equanimity. 

But at the end of javanas , accompanied by displea¬ 
sure the retentive thought-moments and the bhavangas 
are also accompanied by indifference. Hence to one 
whose rebirth-consciousness is accompanied by plea¬ 
sure, at the end of javanas, accompanied by displeasure, 
retentive thought-moments do not arise. Then, there 
arises an investigating consciousness, accompanied by 
indifference, hanging on to some sense-object with 
which one is familiar before. Immediately after, the 
teachers say, there is subsidence into the life-conti¬ 
nuum. 

Likewise they expect retention .at the end of Sense- 
sphere javanas to the Sense-sphere beings, only when 
Sense-sphere phenomena become objects. 

10 Retention occurs, they say, in connection with 
c clear * and ‘ great 9 objects when there is certainty as 
regards the Sense-sphere javanas , beings, and objects. 

Here this is the procedure of retention. 

Notes: 

12. Objects—Arammana 

The desirability or undesirability of an object is 
determined not according to individual temperament, 
but according to its intrinsic nature. The resultant 
consciousness conditioned thereby is regarded as the 
effect of one’s good or bad action. 
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The sight of the Buddha will perhaps be repul¬ 
sive to a staunch heretic. His javana thoughts will 
naturally be unwholesome. Now the resultant con¬ 
sciousness caused by good effect the desirable object, 
when viewed impartially, is a {kusala vipaka). This 
vipaka is not conditioned by his will, but is an inevit¬ 
able consequence. The javana process, on the contrary, 
is conditioned by his own will. 

Again, for instance, the mere sight of excreta 
will be a source of delight to an ordinary dog. The 
object is generally undesirable and is a bad effect 
{akusala vipaka ) but the javana process caused thereby 
will be wholesome to the dog. The accompanying 
feeling will also be pleasurable. 

Although even an Arahat experiences an akusala 
vipaka at the sight of an undesirable object, his javana 
process will neither be wholesome nor unwholesome. 
The accompanying feeling will be one of equanimity. 

Now, when an undesirable object is presented * 
either through the mind-door or five sense-doors, the 
sense-impressions, reception, investigation, retention 
that occur in the respective thought-processes, are all 
bad effects (akusala vipakas). The accompanied feeling 
is invariably upekkha , except in the case of body im¬ 
pression which is dukkha. These thought-moments are 
the inevitable results of past bad actions. 

If the presented object is desirable, then the 
aforementioned thought-moments are all good effects 
(kusala vipakas ). Here too the accompanying feeling is 
upekkha , except in the case of body-impression which 
is sukha. All these thought-moments are the results of 
past good actions. 
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When the object is extremely desirable, the feel¬ 
ing of the saniirana moment differs. Instead of 
upekkha it is somanassa. 

The tadarammanas followed by Sense-sphere func¬ 
tional javanas , accompanied by pleasure, are also 
associated with a similar feeling. Likewise the upekkha 
javanas are followed by upekkha tadarammanas . 

As a rule the preceding javanas and the subsequent 
tadarammanas possess a similar feeling. Somanassa is 
followed by somanassa , and upekkha by upekkha. 

What happens when the javanas are accompanied 
by domanassa for as there are no domanassa 
tadarammanas ? 

If the rebirth-consciousness (patisandhi-citta) of 
the person is accompanied by somanassa , then there 
will be no tadarammanas , as the bhavanga that immedi¬ 
ately follows is also accompanied by somanassa . In 
that case an adventitious upekkha saniirana. , without 
any special function, merely intervenes for one mo¬ 
ment. This adventitious thought-moment is techni¬ 
cally termed agahtukabhavanga . Usually the object of 
the javanas and that of the tadarammanas are identical. 
But in this particular case the objects differ. The 
object of this saniirana is another kamdvacara object 
with which one is familiar in the course of one’s 
life. This object is termed paritia (smaller or lesser) 
in comparison with the higher riipa , arupa and lokut- 
tara objects. 

If, on the other hand, the rebirth-consciousness 
is not associated with somanassa , then the tadarammanas 
become upekkha as are the bhavangas that follow. 
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It should not be noted that taddrammancis occur 
only at the end of kamavacara javanas , only to kamdva - 
cara, beings, and only in connection with kamavacara 
objects, which are either, ‘very intense 5 or ‘clear.’ 


Javana - Niyamo 


§ 11 Javanesu ca parittajavanavithiyam kamavacara] avanani 
sattakkhattwh chakkhattum 9 eva vajavanti. 

Mandappavattiyam pana maranakaladisu pancavdram - 
9 eva* 

Bhagavato pana yamakapatihariyakaladisu lahukappa- 
vatiiyam cattari panca va paccavekkhanacittani bhavantVti 
pi vadanti . 

Adikammikassa pana pathamakappanayam mahaggata- 
javananiy abhinnajavanani ca sabbadd 9 pi ekavaram'eva 
javanti* Tato par am bhavangapato . 

Cattdro pana magguppada ehacittakkhanikd . Tato 
par am dve tini phalacittdni yathdrahaih uppajjanti. Tato 
param bhavangapato . 

Nirodhasamapaitikale dvikkhattum catuitharuppajava - 
nam javati . Tato param nirodham phusati. Vutthanakale 
ca andgami phalam va arahattaphala?h va yathdraham 9 eka~ 
varam uppajjitvd niruddhe bhavangapato'va hoti . 

Sabbattha 9 pi samdpattivithivam bhavangasole viya 
vithiniyamo natthVti katva bahiini pi labbhantVti. 

12 Sattakkhattum parittani maggdbhihnd sakim mata 

Avasesani labbhanti javanani bahiini pi* 

Ayam 9 ettha Javana-Niyamo* 










PROCEDURE OF JAVANA 

Procedure of Javana (13) 
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§ 11 Amongst the javanas, in a minor javana process, the 
sense-sphere javanas run only for seven or six times. 

But in the case of a feeble process and at the time 
of dying etc. only five times. 

To the Happy One, at the time of the ‘Twin 
Psychic Phenomenon 5 and the like, when the pro¬ 
cedure is alert, only four or five reflective thought- 
moments arise, they say. 

To the beginner, during the first ecstasy, the Sub¬ 
lime javanas and super-in tel lect j avanas, run only once 
at all times. Subsequently there is subsidence into 
the life-continuum. 

The arising of the four Paths endures only for one 
thought-moment. Thereafter two or three Fruit 
thought-moments arise accordingly. Then comes 
subsidence into life-continuum. 

At the time of Supreme cessation (13) the fourth 
arupa javana runs twice and then contacts Cessation. 
When emerging (from this ecstasy) either Anagami 
Fruit consciousness or Arahatta Fruit consciousness 
arises accordingly. When it ceases there is subsidence 
into the life-continuum. 

In the process of Attainments there is no regularity 
of thought-processes, as in the stream of life-conti¬ 
nuum. Nevertheless, it should be understood that 
many (Sublime and Supramundane) javanas take 
place. 
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§12 It should be known that minor javanas arise seven 
times, the Paths and Super-intellect only once, the rest 
(Sublime and Supramundane) several times. 

Herein this is the procedure of javanas . 


Notes: 


13 JAVANA — 

As it is difficult to give an adequate English render¬ 
ing for javana the Pali term hks been retained here. 

Both psychologically and ethically javana thought- 
moments are the most important as both good and 
evil are determined at this stage. 

Sometimes the javanas last only for one moment. 
At times they may continue for seven moments the 
most. 

Kamavacara javanas as a rule, last only for six or 
seven moments. When one is in a senseless state or 
is about to die, javanas are confined to five moments. 

When the Buddha, by His psychic powers, emits fire 
and water almost simultaneously, from his body, only 
four or five javana thought-moments arise so as to 
reflect on the jhana factors which is a prerequisite for 
the performance of this ‘ Twin Psychic Phenomenon’. 

In the case of a Yogi who develops the first jhana 
for the first time javana lasts only for one moment. 
So is it with those who develop the five abhinnas— 
namely, i. Psychic Powers (Iddhividha), ii. Celestial 
Ear ( Dibba Sota), Celestial Eye (Dibba Cakkhu), Read¬ 
ing of Others’ Thoughts ( Paracittavijanana ), and 
Reminiscence of Previous Births (Pubbe nivasanussati 
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Nana). The four classes of supramundane javana 
Path consciousness also last for one moment only. It 
is at this great moment that Nibbana is intuited. 

§ 14 NIRODHA SAMlPATTI— 

An Anagami or an Arahat who has developed the 
rupa and arupa jhanas could, by will-power, tempo¬ 
rarily arrest the ordinary flow of consciousness even 
for seven days continuously. When one attains to 
this state all mental activities cease although there 
exist heat and life, devoid of any breathing. The 
difference between a corpse and one in this state is 
that the latter possesses life. Books state that his 
body cannot be harmed too. The attainment to such 
an ecstatic state is known as Nirodha-Samdpatti . 
Nirodha means cessation, and Samdpatti is attainment 
again and again. 

Immediately prior to the attainment of this state he 
experiences for two moments the fourth arupa jhana 
(state of neither perception nor non-perception). 
The flow of consciousness then ceases until he emer¬ 
ges therefrom as determined by him. As a rule he 
remains in this state for about a week. Motionless 
he abides in this ecstasy. Books relate an incident of 
a Pacceka buddha whose body was set fire to whilst 
in this state. But he was not affected thereby. 

Now when he emerges from this state the first 
thought-moment to arise is an Anagami Fruit con¬ 
sciousness in the case of an Anagami , or an Arahat 
Fruit consciousness in .the case of an Arahat. Im¬ 
mediately after which the stream of consciousness 
subsides into bhavanga* 
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PUGGALA - BHEDO 

Puggala-Bhedo 

§ 13 Duhetukanamahetukananca pan'eltha kriyajavanani c'eva 
appanajavanani ca na labbhanti. Talhd nanasanipayutta - 
vipakani ca sugatiyam. Duggaiiyam pana nanavippayut- 
tani ca mahavipakani na labbhanti. 

Tihetukesu ca khinasavanam kusaldkusalajavanani ca na 
labbhanti. Tatha sekkhapulhujjananam kriyajavanani. 
Ditthigatasampayuttavicikicchdjavandni ca sehhhanani. 
Anagamipuggaldnarh pana patighajavanani ca na labbhanti. 
Lokuttarajavanani ca yalhasakamariyanam*eva samuppaj - 
jantVti. 

§ 14 Asekkhanam catucattdlisasekkhdnam'uddise 

Chapanhasavasesanam catupaiinasa sambhavd. 

Ayam'ettha puggalabhedo. 

Classification of Individuals 

§ 13 Herein, to those whose rebirth-consciousness is 
conditioned by two roots 1 and conditioned by none, 
functional javanas and ecstatic javanas 2 do not arise. 

- Likewise, in a happy plane, resultants accompanied 
by knowledge, also do not arise 8 . But in a woeful 
state they get great resultants disconnected with 
knowledge. 

To the ‘ corruption-freed 5 (Arahats), amongst those 
whose rebirth-consciousness is conditioned by three 

1. Namely, Alobha and Adosa . 

2. It is only a tiheluka individual that could develop Jhanas or attain 
sainthood. 

3. Owing to the inferiority of th8 rebirth consciousness tiheluka 
tadalambanas do not arise. 
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roots, no moral and immoral javanas arise. Similarly 
to the Sekhas and worldlings functional Jflya/ww do not 
arise. Nor do the javanas connected with misbelief 
and doubts arise to the Sekhas\ To the Andgami indivi¬ 
duals there are no javanas connected with aversion 4 5 . 
But the supramundane javanas are experienced only by 
Ariyas 6 according to their respective capacities. 


§14 As they arise, it is stated that Asekhas experience 44 7 * 9 , 
Sekhas 56 R , and the rest 54° classes of consciousness. 
Herein this is the classification of individuals. 


Bhumi - Bhedo 


§ 15 Kamavacarabhumiyam pan'etdni sabbdnVpi vithicittani 
yath&raham’upalabbhanti. 

Rupavacarabhumiyam patighajavanataddlambanavaj - 

jitdni. 

Arupavacarabhumiyam pathamamaggarupavacaraha - 
sanahetthimdruppavajjitdni ca labbhanti 

4. Because they are eradicated on attaining Sotapatti, 

5. Because an Andgami eradicates sense-desires and aversion. 

6. All the four classes of Saints are called Ariyas because they are 
far removed from passions. 

7. Namely, 18 ahetukas -j- 16 sobhana kriya and mpaka, +9 rtipa and 
arupa kriya , -f 1 Arahatpa Phala . 

8; Namely, 7 akusalas + 21 (8 + 5 + 4 +4) akusalas+23 Kama - 
vacara vipakas + 2 avajjanas + 3 Phalas. 

9. To worldlings 54/ Namely, 12 akusalas + 17 ahetukas + 16 
sobhana kusala and vipakas + 9 rupa and arupa kusalas . 
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SECTION ON PLANES 


Sabbattha'pi ca tam lam pasadarahitdnam tarn tam 
dvarikavithicittani na labbhant'eva, 

Asannasattanam pana sabbatha’pi cittabbavatti nailh 
'evd’ti. 

§ 16 Asitivithicittani kdme Tupe yalhdtaham 

Catusatthi tathdruppe dvecaltalisa labbhare. 

Ayam'ettha Bhiimivibhdgo . 


§17 Icc'evam chadvarikacittappavatti yalhasambhavam 
bhavangantaritd ydvatayukamabbhocchinnd pavattatVti . 

Iti Abhidhammattha-Sangahe Vilhi-Sangaha- Vibhago 
ndma Catuttho-Paricchedo. 


Section on Planes 


§15 On the Sense-sphere all these foregoing thought- 
processes occur according to circumstances. 

. On the Plane of Form (all) with the exception of 
javanas connected with aversion and retentive mo¬ 
ments. 

On the Formless Plane (all) with the exception of 
the First Path, rupdvacara consciousness, smiling con¬ 
sciousness, and the lower arupa classes of consciousness. 

In all planes, to those who are devoid of sense- 
organs, thought-processes connected with correspond¬ 
ing doors do not arise. 

To those individuals without consciousness there is 
absolutely no mental process whatsoever. 
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§16 On the sense-sphere according to circumstances, 
80 l thought-processes are obtained; on the Plane of 
Form 64 a ; on the Formless plane 42 8 . 

Herein this is the section on Planes. 

§ 17 Thus the thought-processes connected with the six 
doors, as they arise, continue without any break, in¬ 
tercepted by bhavangaSy till life lasts. 


Thought - Processes 

When, for instance, a visible object enters the mind 
through the eye-door a thought-process runs as 
follows— 

Pancadvdra citta vithi—Ati Mahanta 


atita Bhavahga Bhavahga Calana Bhavahgupaccheda 
* * * * * * 

1 2 3 


Pahcadvaravajjana Cakkhu Vihhana 
* * * * * * 

4 5 


Sampaticchana 

* * * 

6 


Santirana 

* * * 

7 


Votthapana 

* * * 

8 


Javana 

* * * * * * * * * * * * *** * * * * * * 

9 10 11 12 13 14 15 

Taddrammana 
* * * * * * 

16 17 


1. Namely, 54 Kamdvacaras- f-18 rupa and arupa and kusalas kriyas- f- 
8 lokuttaras = 80. 

2. Namely, 10 akusalas (excluding 2 patighas) + 9 ahetuka, vipakas 
(excluding kdya, jhdna and jivhd vinndnas) + 3 ahetuka kriyas +16 
Kamdvacara kusalas and kriyas +10 rupa kusalas and kriyas + 8 arupa 
kusalas and kriyas + 8 lokuttaras = 64. 

3. Namely, 10 akusalas + 1 manodvaravajjana +16 Kamdvacara 
kusalas and kriyas + 8 Arupa kusalas and kriyas + 7 lokuttaras (exclud¬ 
ing Sotapatti Magga) =42. 
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Immediately after this five sense-door thought-pro¬ 
cess, the stream of consciousness subsides into bhavanga. 
Then there arises a mind-door thought-process perceiv¬ 
ing the aforementioned visible object mentally as 
follows:— 

Manodvdrika Vlthi 
Manodvdravajjana 

•f* 

1 

Javatia 

* * * * * * * * * * * * * * * * * * * * * 

2 3 4 5 6 7 8 

Tadarammana 

*fc >|c jfc 

9 10 

Again the stream of consciousness subsides into 
bhavanga and two more similar thought-processes 
arise before the object is actually known. 




CHAPTER V 

VITHIMUTTA - SANGAHA- VIBHAGO 


(Bhumi - Catukka) 

§ * Vithicittavaseri*evam pavatliyam udirito 

Pavattisahgaho nama sandhiyaitidani vuccaii. 

§ 2 Catasso bhumiyo , Caiubbidha paiisandhiy Cattari kam - 
mdni. Caluddhd maranuppatli c'ati vithimuttasahgahe 
cattari catukkani veditabbdni. 

Tattha apdyabhumi , kdmasugatibhumi, rupavacara - 
bhumi, arupdvacarabhtimi Pali catasso bhumiyo nama .' 

Tasu nirayo , tiracchdnayoni, pettivisayo, asurakdyo c'dti 
apdyabhumi caiubbidha holi. 

Mantissa , Cdtummahdrdjikd, Tdoaiitiisa , Tama, Tusita, 
Nimmdnarati, Paranimmitavasavatti c'ati Kamasugati 
bhumi sattavidha hoti . 

pan* dyarii ehadasavidha*pi kamdvacarabhumicc* eva 
sahkham gacchati. 

Brahmaparisajjd, Brahmapurohita , Mahabrahma c'dti 
pathamajjhanabhumi. 

Parittabhd , Appamanabha , Abhassara , s’d/t dutiyaj - 
jhanabhumi . 

Parittasubha , Appamanasubha , Subhakinna, Pdti tatiyaj - 
jhanabhumi . 

Vehapphala Asannasatta , Suddhdvdsa c'dii catutthaj - 
jhanabhumi*ti Rtipdvacarabhiimi solasavidha hoti . 
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Aviha , Atappa , Sudassi, Sudassa Akaniitha c'&ti 
Suddhdvdsabhtimi pancavidha hoti. 

Akasdnancayalanabhumi, Vihhdnancdyatanabhumi , 
Akincannayatanabhumi , PTevasahha Ndsahnayatanabhumi 
c'dti Arupabhumi catubbidhd hoti. 

§ 3 Puthujjana na labbhanti suddhavasesu sabbatka 

Sotdppanna ca sakadagdmino c y dpi puggala. 

Ariya rCopalabbhanti asannapayabhumisu 
Sesatthanesu labbhanti Ariyd'nariya pi ca. 

Idairiettha Bhumi-Catukkam. 


PROCESS - FREED CHAPTER 


i. Four Kinds of Planes 


§ 1 Thus, according to thought-processes, the life’s 
course (extending from birth to decease) has been ex¬ 
plained. Now the summary of the procedure at re¬ 
birth will be told. 


Planes of Existence 


§2 In the summary of process-freed consciousness four 
sets of four should be understood as follows :— 

(i) four planes of life (1) ; 

(ii) four modes of rebirth ; 

(iii) four kinds of actions ; 

(iv) fourfold advent of death. 
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Of these, the four planes of life are:— 

1. unhappy plane (2); 

2. sensuous blissful plane (3); 

3. rupavacara plane (4); 

4. arupavacara plane (5); 

Among these the unhappy plane is fourfold—namely, 

(i) woeful state (6), (ii) animal kingdom (7), (iii) Peta 
sphere (8), and (iv) the host of Asuras (9). 

The Sensuous blissful plane is sevenfold—nAmely, 
(i) human realm (10), (ii) the realm of the Four 
Kings (11), (iii) the realm of the Thirty-three gods (12), 
(iv) the realm of the Yama gods (13), (v) the Delight¬ 
ful realm (14), (vi) the realm of the gods who rejoice 
ln (their own) creations (15), and (vii) the realm of 
the gods who lord over the creation of others (16). 

These eleven kinds of spheres constitute the K amava- 
cara Plane. 

Rupavacara plane is sixteenfold—namely, 

* 

(i) the first jhdna plane, to wit, 1. the realm of 
Brahma’s retinue, 2. the realm of Brahma’s Ministers, 
and the Maha Brahma realm (17); 

(ii) the second jhdna plane, to wit, 4. the realm of 
Minor Lustre, 5. the realm of Infinite Lustre and 
6. the realm of Radiant Lustre ; 

(iii) the third jhdna plane, to wit, 7. the realm of 
Minor Aura, 8. the realm of Infinite Aura, and 9. the 
realm of Steady Aura; 

(iv) the fourth jhdna plane, to wit, 10. the realm 
of Great Reward, 11. the realm of mindless beings (18) 
and 12. the Pure Abodes (19). 

15 
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The Pure Abodes are five-fold—namely, i. the 
Durable realm, ii. the Serene realm, iii. the Beautiful 
' realm, iv. the Clear-sighted realm, and v. the Highest 
realm. 

The artipa plane (20) is four-fold, namely, 

(i) the realm of Infinite Space, 

(ii) the realm of Infinite Consciousness, 

(iii) the realm of Nothingness; 

(iv) the realm of Neither Perception nor Non-Per¬ 
ception. 

§ 3 In the Pure Abodes no worldlings, Stream-Winners* 
or Once-Returnersf are bora in any way. 

The AriyasJ are not born in mindless realms and 
woeful states. In other planes are born both Ariyas 
and Non-Ariyas. 

Here this is the four-fold planes. 

Notes. 

1. Bhumi , derived from \/bhii, to be, lit., means a 
place where beings exist. 

According to Buddhism the earth, an almost 
insignificant speck in the universe, is not the only 
habitable world § and humans are not the only living 
beings. Infinite are world systems and so are living 

* See p. 64. 

f See p. 64. 

J Those who have attained the four stages of Sainthood. 

All worldlings are called Non-Ariyas. 

§ « There are about 1,000,000 planetary systems in the Milky Way 
in which life exists.” 

See Fred Hoyle, The Nature of the Universe , pp. 87-89. 
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beings. Nor is “ the impregnated ovum the only 
route to rebirth 95 . By traversing one cannot reach 
the end of the world, says the Buddha. 

2. apdya = apa + oy a » That which is devoid of 
happiness is apdya . It is viewed both as a mental 
state and as a place. 

3. States where sense-pleasures abound. See p. 10. 

4. See p. 10. 

5. See p. 10. 

6. Niraya = ni + aya ; devoid of happiness. Ac¬ 
cording to Buddhism there are several woeful states 
where beings atone for their evil Kamma. They are not 
eternal hells where beings are subject to endless suffer¬ 
ing. Upon the exhaustion of the evil Kamma there is a 
possibility for beings born*in such states to be reborn in 
good states as the result of their past good actions. 

7. Tiracchana = tiro , across; acchana, going. Animals 
are so called because as a rule quadrupeds walk hori¬ 
zontally. Buddhist belief is that beings are born as 
animals on account of evil Kamma. There is, however, 
the possibility for animals to be born as human 
beings. Strictly speaking, it should be said that 
Kamma which manifested itself in the form of an 
animal may manifest itself in the form of a human 
being, or vice versa just as an electric current can be 
manifested in the forms of light, heat, and motion 
successively—one not necessarily being evolved from 
the other. An animal may be born in a blissful state 
as a result of the good Kamma accumulated in the 
past. There are at times certain animals, parti¬ 
cularly, dogs and cats, who live a more comfortable 
life than even human beings. It is also due to their 
past good Kamma. 
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It is one’s Kamma that determines the nature of 
one’s material form which varies according to the skill 
or unskilfulness of one’s actions. And this again de¬ 
pends entirely on the evolution of one’s understanding 
of reality. 

8. Peta = pa + ita ; lit., departed beings, or (those) 
absolutely devoid of happiness. They are not disem¬ 
bodied spirits or ghosts. Although they possess 
material forms generally they are invisible to the 
physical eye. They have no plane of their own, but 
live in forests, dirty surroundings, etc. 

9. Asura —lit., those who do not sport or those who 
do not shine. These Asuras should be distinguished 
from another class of Asuras who are opposed to 
Devas and who live in the Tavatimsa plane. 

10. Manussa —lit., those who have an uplifted or 
developed mind (mano ussannam eiesam). Its Samskrt 
equivalent is Manushya which means the sons of Manu. 
They are so called because they became civilized after 
Manu the seer. 

The human realm is a mixture of both pain and 
happiness. Bodhisattas prefer the human realm as 
they get a better opportunity to serve the world and 
perfect the requisites for Buddhahood. Buddhas are 
always born as human beings. 

11. Catummakdrajika —This is the .lowest of the 
heavenly realms where the four Guardian Deities re¬ 
side with their followers. 

12. Tavatirhsa —lit., thirty-three. Sakka, the king 
of the gods, resides in this celestial plane. The origin 
of the name is attributed to a story which states that 











PLANES OF EXISTENCE 


229 


thirty-three selfless volunteers led by Magha , having 
performed charitable deeds, were born in this heavenly 
realm. 

13. Tama —derived from \/yam y to destroy. That 
which destroys pain i syama. 

14. Tusila —lit., happy-dwellers. Traditional be¬ 
lief is that the future Bodhisatta dwells at present in 
this celestial plane, awaiting the right opportunity to 
be born as a human being and become a Buddha. 

15. Nimmanarati —Those who delight in the created 
mansions. 

16. Paranimmitavasavatti —lit., those who bring 
under their way things created by others. 

These are the six Celestial planes—all temporary 
blissful abodes—where beings are supposed to live 
happily enjoying fleeting pleasures of sense. Superior 
to these Sensuous planes are the Brahma realms 
where beings delight in jhanic bliss, achieved by re¬ 
nouncing sense-desires. 

17. These are the three Brahma realms where 
beings who have developed the first jhana are born. 
The lowest of these three is Brahma Parisajja , which, 
literally, means ‘Those who are born amongst the 
attendants of Mahd Brahmas . The second is Brahma 
Purohita which means Brahmas’ Ministers. The 
highest of the first three is Mahd Brahma. It is so 
called because they exceed others in happiness, beauty, 
and age-limit owing to the intrinsic merit of their 
mental development. 

Those who develop the first jhana to a normal 
extent are born in the first plane, those who have 
developed to a medium degree are born in the second, 
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and those who have perfect control of the first jliana 
are born amongst the Mahd Brahmas , in the third 
plane. The three divisions of the other jhdnic planes 
should be similarly understood. 

18. Asannasalta —This is supposed to be a plane 
where beings are born without a consciousness. Here 
only a material flux exists. Normally both mind and 
matter are inseparable. By the power of meditation 
it is possible, at times, to separate matter from mind 
as in this particular case. When an Arahat attains 
the Nirodha Samapatti his consciousness ceases to exist 
temporarily. Such a state is almost inconceivable to 
us. But there may be many inconceivable things 
which are actual facts. 

19. Suddhavasa—r Only Anagamis and Arahats are 
found in these planes Those who attain And garni in 
other planes are born in these Pure Abodes. Later 
they attain Arahatship and live in those planes till 
their life-term is over. 

20. See p. 10. All these four are immaterial 
planes. 

It should be remarked that the Buddha did not 
attempt to expound any cosmological theory. 

The essence of the Buddha’s teaching is not 
affected by the existence or non-existence of these 
planes. No one is bound to believe anything if it 
does not appeal to his reason. Nor is it right to reject 
anything just because it cannot be conceived by one’s 
limited knowledge. 


II. PATISANDHICATUKKAM 

ii. Patisandfcicatukkam 
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§ 4 Apayapatisandhi, Kdmasugalipatisandhi, Rupavacara - 

patisandhi , Aruppapatisandhi c'al&atubbidhd hoti pati - 
sandhi nama. 

Tattha akusalavipdkopekkhasahagata-santiranam apaya- 
bhumiyam okkantikkhane patisandhi hutva tato par am. 
bhavahgam pariyosane cavanath ca hutva vocchijjati. 
Ayam’ekd’v'apayapatisandhi nama . 

Kusalavipak'opekkhdsahagatdsantiranam pana kama- 
sugatiyam manussanath jaccandhddi htnasaUanath c’eva 
bhummanissilanah ca vinipatikasuranah ca patisandhi- 
bhavahgacutivasena pavaitati . 

Mahdvipdhani pana'ttha sabbalthd'pi kamasugatiyam 
patisandhibhavahgacutivasena pavattanti . 

//w <2 zzaca kamasugatipatisandhiyo nama. 

Sa pan'dyam dasavidhd'pi kamavacarapatisandhicc'eva 
sankham gacchati. 

Tesu catunnam apayanath manussanath vinipatikasurd - 
/ztf/z ca dyuppamanagananaya niyamo natthi. 

Cdtummahdrdjikdnam pana devanam dibbdni pancavassa- 
satani dyuppamanath. Manussagananaya navutivassasaia- 
sahassappamdnam hoti . 

caiuggunam tavatimsanam , too catuggunam 
Yamanam, tato caiuggunam Tusitanarh, fcrto catuggunam 
Nimmdnaratinam, tato catuggunam Paranimmitavasavatli - 
nam devanam ayuppamanath . 

jVaca jate/z c'ekavisa vassdnath kotiyo tatha 
Vassasatasahassani satthi ca vasavattisu. 

§ 5 Pathamajjhanavipdkam pathamajjhdnabhumiyath pati¬ 
sandhibhavahgacutivasena pavaitati. 
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Tathd duiiyajjhanavipdkarh tatiyajjhanavipakan ca 
duliyqjjhdnabhumiyam. Catulthatthajjhdnavipdkaih tatiyaj - 
jhanabhumiyam. Pancamajjhanavipakan ca catulthaj - 
jhanabhumiyam^ Asannasattanam pana rupam'eva 
patisandhi hoti. Tathd tato param pavaitiyam cavanakalc 
ca rupameva pavattitva nirujjhati. 

Imd cha rupavacarapatisandhiyo ndma. 

TV.s'tf brahmaparisajjanam devanam kappassa tatiyo 
bhago ayuppamdnam. 

Brahmapurohitanam upaddhakappo , Mahabrahmanam 
eko kappo , Parittabhanam dve kappani. Appamdndbha- 
nam caltari kappani. Abhassaranam attha kappani, 
Parittasubhanah solasa kappani, Appamanasubhanam 
dvattimsa kappani, Subhakinhamam catusatthi kappani. 
Vehapphalanam asannasattanan ca pahcakappasatdni. 
Avihanam kappasahassani. Atappanam dve kappasahas - 
jam. Sudassanam cat tar i kappasahassani * Sudasstnam 
atthakappasahassani, Akanitthanam solasa kappa sahas • 
mvm ayuppamdnam. 

Patham'aruppadi vipakani pathamd?ruppadi bhiimisu 
yathakkamam patisandhi bhavahgacutivasena pavattanti. 
Imd catasso arifppapatisandhiyo ndma. 

Tesu pana dkasanancayatanupaganam devanam visaii 
kappasahassani ayuppamdnam Vinnanancayatanupaganam 
devanam cattdlisakappasahassani. Akincahndyatanupaga - 
na?h devanam satthikappasahassani. JV'eva sanna Ndsaii- 
nayatanupagdnam devanam caturasilikappasahassani 
ayuppamdnam. 

Patisandhi bhavangan ca tathd cavana-mdnasarn 
Ekam 9 eva tathd v'eka visayam c'ekajatiyam. 
Idam'ettha patisandhi-catukkam. 
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ii. Four-fold Rebirth 
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Rebirth in four-fold, namely, (i) rebirth in a useful 
state, (ii) rebirth in a blissful sense-sphere, (iii) rebirth 
in a rupavacara plane, and (iv) rebirth in an arupavacara 
plane. 

Therein the immoral resultant investigating con¬ 
sciousness accompanied by indifference (21) becomes 
the relinking (consciousness) at the moment of descent 
into a woeful state. Then it lapses into bhavanga and 
finally it becomes the decease (consciousness) and is 
cut off. 

This is the one single woeful rebirth. 

The moral resultant investigating consciousness 
accompanied by indifference persists as the relinking, 
life continuum and decease (consciousness) of degraded 
human beings of the blissful sense-sphere such as those 
born blind and so forth (22) and also of earth bound 
fallen (23) asuras. 

The eight great resultants (24) act as the relinking, 
life-continuum, and decease (consciousness) every¬ 
where in the blissful sense-sphere. 

These nine comprise rebirth in blissful sense-sphere. 

The (foregoing) ten modes are reckoned as rebirth 
in the Kdmavacara plane. 

There is no definite limit to the duration of life of 
beings born in woeful states, amongst humans and 
fallen Asuras (25). 

The age-limit of.gods of the realm of Four Kings is 
500 celestial years (26), that is, according to human 
reckoning 9,000,000. 
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The age limit of the Thirty-three gods is four times 
this amount. The age-limit of Delightful gods is four 
times that of the Thirty-three. Four times that 
amount is the age-limit of the gods who delight in t{ieir 
creations. Four times that amount is the age limit of 
those who lord over the creation of others. 

In the plane of those who lord over others’ creation 
the age-limit, according to human reckoning, is nine 
hundred and twenty million sixty thousand years. 

5 The first jhdna resultant occurs in the first jhdna 
plane as relinking, life continuum, and decease (con¬ 
sciousness) ; similarly the second jhdna resultant and 
the third jhdna resultant in the second jhdna plane; the 
fourth jhdna resultant in the third jhdna plane; the, 
fifth jhdna resultarit in the fourth jhdna plane. But for 
mindless beings material form itself occurs as rebirth. 
Similarly, thereafter, during life-time and at the 
moment of decease, only material form exists and 
perishes. 

These six are the modes of rebirth on the rupava - 
cara plane. 

Among these the age-limit of the gods of‘Brahma’s 
Retinue’ is one-third of an aeon (27); of ‘Brahma’s 
Ministers’ is half an aeon; of ‘Maha Brahma’ is one 
aeon; of ‘Minor Lustre’ two aeons (28); of ‘Infinite 
Lustre’ four aeons; of‘Radiant gods’ eight aeons; of 
‘Minor Aura’ 16 aeons; of‘Infinite Aura’ 32 aeons; 
of ‘Steady Aura’ 64 aeons; of ‘Great Reward’ and 
‘Mindless Beings’ 500 aeons; of‘Durable gods’ 1,000 
aeons; of‘Serene gods’ 2,000 aeons; ‘Beautiful gods’ 
4,000 aeons; of ‘Clear-sighted gods,’ 8,000 aeons; of 
‘The Highest Gods’ 16,000 aeons. 
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The first arupa jhana resultants and others occur 
respectively on the first and other arupa planes as 
relinking, life continuum and decease (consciousness). 

These are the four modes of Rebirth on the arupa 
plane. 

Among them the age-limit of gods who have 
attained to the “Realm of Infinity of Space” is 20,000 
aeons; of those who have attained. to the “Realm of 
Infinity of Consciousness” is 40,000 aeons; of those 
who have attained to the “Realm of Nothingness is- 
60,000 aeons; of those who have attained to the 
“Realm of neither Perception nor non-Perception” is 
84,000 aeons.* 

§ 6 The Relinking consciousness, life-continuum con¬ 
sciousness, and the decease in one (particular) birth 
are similar f, and have an identical object. 

Here this is the Four-Fold Rebirth. 


Notes. 


21. All beings seeking birth in woeful planes or states 
of misery experience this particular consciousness at 
the very moment of rebirth. The feeling associated 
with these births is always upekkhd —a neutral feeling 
which is neither painful nor pleasurable. Every being 
experiences the relinking or rebirth consciousness as 
the bhavanga and cuti of that particular life. 

22. The congenitally blind, deaf, dumb, lame are 
included in this class. Birth, amongst human beings, 
even as such, is the result of a past good act. 


* See diagram. 

+ Here eka does not mean one. 
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23. i. e., fallen from happiness. 

24. These are the eight sobhana vipaka cittas. See 
Chapter i. p. 35. 

25. Beings suffer in woeful states in accordance with 
their Karama. Their age-limit differs according to 
the gravity of the evil deed. Some are short-lived, 
and some are long-lived. Mallika, the Queen of King 
Kosala, for instance, had to suffer in a woeful state 
only for seven days. Devadatta, on the other hand, 
is destined to suffer for an aeon. 

At times, earth-bound deities live only for seven 
days. 

26. Books state that 50 human years equal one 
celestial day. Thirty such days amount to one month, 
and twelve such months constitute one year. 

27. Kappa —That which is thought of in accordanc 
with the analogy of mustard seeds and the rock -kappi- 
yali sasapapabbatopamahVti kappo . 

There are three kinds of kappas namely, antara kappa , 
asankheyya kappa , and maha kappa . The interim period 
when the age-limit of human beings rises from ten to 
an indefinite time and then falls to ten again is known 
as an antara kappa. Such twenty antara kappas equal 
one asankheyya kappa , literally—an incalculable cycle. 
Four asankheyya kappas equal one maha kappa . This 
exceeds the time required to exaust an area, a yojana 
in length, breadth, and height, filled with mustard 
seeds, by throwing away a seed once in every hundred 
years. 

28. By kappa here and in the following cases is 
meant a maha kappa. 
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iii. Kammacatukka 


7 i. JanakarrC upalthambakam'upapilakam'upaghdtakanc - 
*dti kiccavasena , 

ii. Garukam 9 asannam 9 acinnam katattakammanc'dti 
pakadanapariyayena , 

m. Ditthadhammavedaniyam upapajjavedaniyam apara - 
pariyavedaniyam ahosikammanc 9 dti pakakalavasena ca 
caltari kammani nama. 

iv . Tatha akusalam , Kamavacarakusalam, Rupavacara- 
kusalam , Arupdvacarakusalam c'dti pakatthanavasena. 

Tattha akusalam kayakammam , vactkammam } manokam - 
mam c’a/i kammadvaravasena tividham hoti . 

Kat hath? pandlipdlo, adinnaddnam , kamesu micchacdro 
ca kayavinnatli sankhate kayadvare bakullavuttito 
kayakammam nama. 

Musdvado , pisunavdca, pharusavaca , samphappalapo 
c'dti vadviniiatti sankhate vacidvdre bakullavuttito vacikam- 
?nam nama . 

Abhijjha, vyapado, micchadittki c'dti annatrd'pi vin- 
nattiya manasmim y'eva bakullavuttito manokammani 
nama. 

pdndtipato pharusavaca vyapado ca dosamulena 
jay anti. Kamesu micchacdro abhijjha micchadittki lobha - 
mulena. Sesdni cattari dvihi mulehi sambhavanti. Cittup - 
pddavasena pan'etam akusalam sabbalh&'pi dvddasasavid - 
ham hoti. 

Kamavacarakusalam pi ca kayadvare pavattam kayakam - 
maw, vacidvdre pavattam vactkammam , manodvdre pavat¬ 
tam manokammam c'dti kammadvaravasena tividham hoti. 
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Tathd danasila-bhavana-vasena cittuppadavasena pan’ 
etaih atthavidha7h pi . Dana-sila-bhdvand-pacayana-vey- 
yavacca-pattiddna-patldnumodana-dhamma-savana-damma- 
desana-ditthijjukammavasena dasavidham hod . 

Tam pan’etam visadvidham pi kdmavacarakammam’icc’ 
eva sahkham gacckad. Rupavacarakusalam pana mano- 
kammam’eva. Tan ca bhavanamayath appanappaitaih 
jhanahgabhedena pancavidham hod. 

Tathd Arupdvacarakusalaii ca manokammam y tam pi 
bhdvanamayam appanappattam alambanabhedena catubbid - 
ham hod . 

Etth’ dkusalakammam’uddhaccarahitam apayabhumiyam 
padsandhim janed . Pavatdyam pana sabbam pi dvddas- 
vidhanu 

Sattakusalapakani sabbattha'pi kamaloke rupaloke ca 
yathdraham vipaccand. 

Kdmavacarakusalam pi ca kamasugadyam*eva padsand - 
him janed . Tathd pavatdyan ca mahavipakani. Ahetuka- 
vipdkani pana attha ’pi sabbattha’pi kamaloke rupaloke 
ca yathdraham vipaccand . 

Tatth’&pi dhetukam’ ukkattham kusalam dhelukam 
padsandhim datva pavatte solasavipakdni vipaccad. 

Tihetukam’ omaharh dvihetukam ’ukkatthaii ca kusalam 
dvihetukam padsandhim datva pavatte dhelukarahiidni 
dvadasa vipakani vipaccad. Dvihetukam’mokam pana 
kusalam ahetukam’eva padsandhim ded. Pavatte ca ahe- 
tukavipdkan’eva vipaccad. 

8 Asaiikhdram sasankhara-vipakani na paccad 

Sasankharam asankhdra-vipakani ’ti kecana . 

Tesam dvadasapakani dasattha ca yathakkamam 
Tathd vuttanusarena yathdsambhavam ’uddise . 
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§ 9 Rupavacarakusalam pana pathamajjhanam parittam 
bhavetva Brahmaparisajjesu uppajjanti. Tad'eva majjhi - 
mam bhavetva Brahmapurohitesu , panitam bhavetva Maha - 
brahmesu. 

Tatha dutiyajjhdnam tatiyajjhanan ca parittam bhavetva 
parittabhesu. Majjhimam bhavetva Appamandbhesu , 
Panitam bhavetva Abhassaresu, Caiutthajjhanam parittam 
bhavetva Parittasubhesu ; majjhimam bhavetva Appamana - 
subhesu; paintam bhavetva Subhakinhesu . Pahcamajjha - 
warn bhavetva Vehapphalesu. 

Tamteva sahnaviragam bhavetva Asannasattesu. 

Anagamino pana Suddhavasesu uppajjanti . 

Arupavacarakusalan ca yathakhamam bhavetva druppesu 
uppajjanti. 

§ 10 Ittham mahaggatam puniiam yathabhumi vavatthitam 
Janeti sadisam pdkam patisandhippavattiyam. 

Idam'etlha Kammacatukkam.' 


iv. Fourfold - Eamma (29) 


§ 7 (i) With respect to function there are four kinds of 

Kamma—namely, 

(a) Reproductive Kamma (30), (b) Supportive 
Kamma (31), (c) Obstructive Kamma (32) and 
(d) Destructive Kamma (33). 

(ii) With respect to the order in which the effect of 
Kamma takes place there are four kinds of Kamma—* 
namely, 

(a) Weighty Kamma (34), (b) Proximate Kam¬ 
ma (35), (c) Habitual Kamma (36), and (d) Reserve 
Kamma (37). 
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(iii) With respect to the time of taking effect there 
are four kinds of Kamma-namely, (a) Immediately 
Effective Kamma (38) (b) Subsequently Effective 
Kamma, (c) Indefinitely Effective Kamma and 
(d) Defunct Kamma. 

(iv) With respect to the place in which effect takes 
place there are four kinds of Kamma—namely, 

(a) Immoral Kamma, (b) Moral Kamma per¬ 
taining to the Sense-sphere, (c) Moral Kamma per¬ 
taining to the rupa plane, and (d) Moral Kamma 
pertaining to the arupa plane. 

Of them Immoral Kamma is three-fold according 
to the doors of action, namely, bodily action, verbal 
action, and mental action. 

How ? 

Killing, stealing, and sexual misconduct are 
bodily actions done generally (39) through the door 
of the body, known as bodily intimation (40). 

Lying, slandering, harsh speech, and vain talk 
are verbal actions done generally through the door 
of speech, known as verbal intimation (41). 

Covetuousness, illwill, and false belief (42) are 
mental actions done generally through the mind 
itself without (bodily or verbal) intimation. 

Of them killing, harsh speech, and illwill spring 
from the root of hatred, Sexual misconduct, covet¬ 
ousness, and false belief, from the root of attachment, 
the remaining four arise from the two roots. 

According to the classes of consciousness Immoral 
Kamma is twelve-fold. 
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Moral Kamma of the Kama plane is threefold ac¬ 
cording to the doors of action, namely, deeds pertain¬ 
ing to the door of the body, verbal actions pertaining 
to the door of speech, mental actions pertaining to the 
door of the mind. 

Similarly it is eightfold according to the classes 
of consciousness such as generosity, morality, and 
meditation. 

It is also tenfold* according to (i) generosity, 
(ii) morality, (iii) meditation, (iv) reverence, (v) service, 
(vi) transference of merit, (vii) rejoicing in (others’) 
merit, (viii) hearing the doctrine, (ix) teaching the 
doctrine, (x) and straightening one’s views (42). 

All these twenty kinds are regarded as Kamma 
pertaining to the kdma plane. 

Moral Kamma of the rupa plane is purely mental 
action, and is caused by meditation. According to 
the jhdtia factors that involve ecstasy it is fivefold. 

Similarly moral Kamma of the arupa plane is mental 
action, and is also caused by meditation. According 
to the objects of jhana that involve ecstasy it is four- 
foldf. 

Herein immoral Kamma , excluding restlessness J, 
causes rebirth in a woeful state. But during life-time 
all the twelve take effect (44). 

The seven unwholesome resultants are experienced 
anywhere in the kdma plane and the rupa plane 
according to circumstances. 

♦ Of these ten, vi and vii are included in generosity ( dana ) iv and v 
in morality (sila), viii, ix and x in meditation ( bhavana ). 

t See Gh. 1. 

X Uddhacca is too weak to produce rebirth. 

16 
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Moral Kamma (45), of the kama plane produces 
rebirth in the blissful kama plane. Similarly the eight 
Great resultants (are experienced) during life-time. 
The eight (wholesome) rootless resultants are experi¬ 
enced anywhere in the kama plane and rupa plane 
according to circumstances. 

Therein the highest moral Kamma (46) accompani¬ 
ed by three roots, produces rebirth similarly accom¬ 
panied by the three roots. During life-time it gives 
effect to sixteen kinds of resultants*. 

Moral Kamma accompanied by three roots of a 
lower class (47) and by two roots of a higher class 
produces rebirth with two roots, and gives effect to 
twelve resultants, excluding those with three roots, 
during life-time. 

But moral Kamma , accompanied by two roots of a 
lower class, produces rebirth without roots, and gives 
effect to rootless resultants during life-time. 

Unprompted moral consciousness does not pro¬ 
duce a prompted resultant. Some say that a prompt¬ 
ed 'moral consciousness does not produce an un¬ 
prompted resultant. 

§ 8 Some (teachers) (48) say that unprompted thoughts 
do not produce prompted resultants and prompted 
thoughts do not produce unprompted resultants. 

According to them, as aforementioned, the arising 
of the resultants, in due order,—twelve, ten, and 
eight (49) should be set forth. 

§9 As regards moral Kamma of the rupa plane, those 
who develop the first jhana to a minor degree are born 
* The eight Beautiful and eight rootless resultants. 
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amongst the Brahma’s Retinue. Developing the same 
to a medium degree they are born amongst the 
Brahma’s ministers. Developing them to a high 
degree they are born amongst the Maha Brahma 
gods. 

Similarly, developing the second jhana and the third 
jhana to a minor degree they are bom among at the 
gods of Minor Lustre. Developing them to a medium 
degree they are born amongst gods of Infinite Lustre. 
Developing them to a high degree they are born 
amongst the Radiant gods. 

Developing the fourth jhana to a minor degree they 
are born amongst the gods of Minor Aura. Developing 
it to a medium degree they are born amongst gods 
full of unlimited Aura, Developing it to a high degree, 
they are born amongst gods of Steady Aura. 

Developing the fifth jhana , they are born amongst 
the gods of the Great Reward. 

Developing it with no attachment to consciousness 
they are born amongst beings without consciousness. 

The Never-Returners are born in the Pure 
Abodes (50). 

Developing moral Kamma pertaining to the Form¬ 
less sphere they are born in Formless Spheres in cor¬ 
responding order. 

§10 Thus sublimated merit, determined according to 
spheres, produces similar results (both) at rebirth and 
in one’s life time. 

Herein this is the fourfold Kamma . 
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Notes: 


29. Kamma, Samskrt Karma, lit., means action or 
doing. Strictly speaking, Kamma means all moral 
and immoral volition (cetana). It covers all that is 
included in the phrase—‘thought, word and deed . 
It is the law of moral causation. In other words, it is 
action and reaction in the ethical realm, or ‘action - 
influence’ as Westerners say. It is not fate or pre¬ 
destination. It is one’s own doing reacting on 
oneself. 

Every volitional action, except that of a Buddha 
or of an Arahat, is called Kamma . The Buddhas and 
Arahats do not accumulate fresh Kamma as they have 
eradicated ignorance and craving, the roots of Kamma. 

Kamma is action and Vipaka , fruit or result, is 
its reaction. It is the cause and the effect. Like a 
seed is Kamma. Vipaka effect, is like the fruit arising 
from the tree. As we sow, we reap somewhere and 
somewhen, in this life or in a future birth. What we 
reap today is what we have sown either in the present 
or in the past. 

Kamma is a law in itself and it operates in its own 
field without the intervention of an external, in¬ 
dependent ruling agency. 

Inherent in Kamma is the potentiality of produc¬ 
ing its due effect. The cause produces the effect; the 
effect explains the cause. The seed produces the 
effect; the fruit explains the seed; such is their relation¬ 
ship. Even so are Kamma and its effect; “the effect 
already blooms in the cause”. 
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According to Abhidhamma, Kamma constitutes 
the twelve types of immoral consciousness, eight types 
of moral consciousness pertaining to the Sense-sphere 
(kamavacara) , five types of moral consciousness per¬ 
taining to the realms of Forms ( rupavacara ), and four 
types of moral consciousness pertaining to the Form¬ 
less realms ( arupdvacara ). 


The eight types of supramundane consciousness 
(Lokuttara Citta) are not regarded as Kamma and 
Vipaka , because they tend to eradicate the roots of 
Kamma that condition rebirth. In the supramundane 
consciousness wisdom (panfid) is predominant, while 
in the ordinary types of consciousness volition (cetana) 
is predominant. 

These twenty-nine types oF consciousness are called 
Kamma because the reproductive power is inherent in 
them. Just as every object is accompanied by a 
shadow, even so every volitional activity is accom¬ 
panied by its due effect. 

Those types of consciousness that are experienced 
as inevitable consequences of good and bad thoughts 
are called resultant consciousness (vipaka). The 23 
types (7 + 8+8) of resultant consciousness pertain¬ 
ing to the Sense-sphere, the five types of resultant 
consciousness pertaining to the realms of Form and 
the four types of resultant consciousness pertaining to 
the Formless realms are called vipaka or fruition of 
Kamma . 

See The life of the Buddha and His Teachings , 
pp. 129-133 and Manual of Buddhism , pp. 79-88, 
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30. Every birth is conditioned by *a past good or 
bad Kamma which predominates at the moment of 
death. The Kamma that conditions the future birth 
is called Reproductive or Janaka Kamma. 

The death of a person is merely “the temporary 
end of a temporary phenomenon”. Though the 
present form perishes another form which is neither 
the same nor absolutely different takes place accord¬ 
ing to the potential thought-vibrations generated at 
the death moment, as the Kammic force which 
propels the life-flux still survives. It is this last 
thought, which is technically called Reproductive 
Kamma y that determines the state of a person in his 
subsequent birth. This may be either a good or 
bad Kamma. 

According to the commentary Janaka Kamma is 
that which produces mental aggregates and material 
aggregates at the moment of conception. The initial 
consciousness which is termed the patisandhi vinndna 
(rebirth-consciousness) is conditioned by this Janaka 
Kamma. Simultaneous with the arising of the rebirth- 
consciousness there arise the i body-decad % ‘sex-decad , 
and ‘base-decad 5 ( Kaya-bhava-vatthu dasaka). 

The body-decad is composed of the four ele¬ 
ments—namely, the element of hardness ( pathavi ), the 
element of cohesion ( apo ), the element of heat ( tejo ), the 
element of motion ( vayo ); its four derivatives (uppadci 
rupa )—namely, colour ( vanna ), odour ( gandha ), taste 
(rasa), nutritive essence (oja), vitality ( jivitindriya ), and 
body (kaya). Sex-decad and base-decad also consist 
of the first nine and sex ( bhava ) and seat of con¬ 
sciousness ( vatthu) respectively. 
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From this it is evident that the sex is determined 
at the very conception of a being. It is condition¬ 
ed by Kamma and is not a fortuitous combination of 
sperm and ovum cells. Pain and happiness one ex¬ 
periences in the course of one’s life-time is the inevit¬ 
able consequence of Janaka Kamma. 

31. Upatthambhaka —that which comes near the 
Reproductive Kamma and supports it. It is either 
good or bad and it assists or maintains the action of 
the Reproductive Kamma in the course of one’s life¬ 
time. Immediately after the conception till the death- 
moment this Kamma steps forward to support the 
Reproductive Kamma. A moral supportive Kamma 
assists in giving health, wealth, happiness, etc., to the 
person concerned. An immoral Supportive Kamma , 
on the other hand, assists in giving pain, sorrow, etc., 
to the person born with an immoral reproductive 
Kamma , as for instance, to a beast of burden. 

32. Upapidaka — Obstructive or Counteractive 
Kamma which, unlike the former, tends to weaken, 
interrupt and retard the fruition of the Reproductive 
Kamma. For instance, a person born with a good 
Reproductive Kamma may be subject to various 
ailments etc., thus preventing him from enjoying the 
blissful results of his good action. An animal, on 
the other hand, who is born with a bad Reproductive 
Kamma may lead a comfortable life by getting good 
food, lodging, etc., as a result of his good Counter¬ 
active Kamma preventing the fruition of the evil 
Obstructive Kamma. 

33. Upaghdtaka —According to the Law of Kamma 
the potential energy of the Reproductive Kamma, 
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could be nullified by a more powerful opposing 
Kamma of the past, which, seeking an opportunity, 
m ay quite unexpectedly operate, just as a counter¬ 
active powerful force can obstruct the path of a flying 
arrow and bring it down to the ground. Such an 
action is called Destructive Kamma which is more 
effective than the previous two in that it not only 
obstructs but also destroys the whole force. This 
Destructive Kamma also may be either good or bad. 

As an instance of the operation of all the four, 
the case of Devadatta who attempted to kill the 
Buddha and who caused a schism in the Sangha may 
be cited. His good Reproductive Kamma condition¬ 
ed him a birth in a royal family. His continued 
comforts and prosperity were due to the action of the 
Supportive Kamma . The counteractive Kamma came 
into operation when he was subject to much humili¬ 
ation as a result of his being excommunicated from 
the Sangha. Finally the Destructive Kamma brought 
his life to a miserable end. 

34. Garuka —which means either weighty or serious 
may be either good or bad. It produces its results 
in this life or in the next for certain. If good, it is 
purely mental as in the case of the jhanas. Otherwise 
it is verbal or bodily. The five kinds of Weighty 
Kamma according to their gravity are:—(i) The crea¬ 
tion of a schism in the Sangha, (ii) The wounding of 
a Buddha, (iii) The murder of an Arahat, (iv) matri¬ 
cide, and (v) parricide. 

These are also known as Anantariya Kammas 
because they definitely produce their effects in the 
subsequent life. Permanent Scepticism (niyata miccha+ 
ditthi) is also termed one of the Weighty Kammas. 
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If, for instance, any person were to develop the 
jhanas and later were to commit one of these heinous 
crimes, his good Kamma would be obliterated by the 
powerful evil Kamma . His subsequent birth will be 
conditioned by the evil Kamnia in spite of his having 
gained the jhanas earlier. Devadatta lost his psychic 
powers and was born in an evil state, because he 
wounded the Buddha and caused a schism in the 
Sangha. 

King Ajatasattu would have attained the first 
stage of Sainthood if he had not committed parricide. 

In this case the powerful evil Kamma acted as an obs¬ 
tacle to his gaining Sainthood. 

35. Asanna or Death-proximate Kamma is that 
which one does or remembers immediately before the 
dying moment. Owing to the great part it plays in 
determining the future birth much importance is 
attached to this death-bed Kamma in almost all Bud¬ 
dhist countries. The custom of reminding the.dying 
man of his good deeds and making him do good acts 
on his death-bed still prevails in Buddhist countries. 

Sometimes a bad person may die happily and 
receive a good birth if fortunately he remembers or 
does a good act at the last moment. A story runs 
that a certain executioner who casually happened to 
give some alms to the Venerable Sariputta remember¬ 
ed this good act at the dying moment and was born 
in a state of bliss. This does not mean that although 
he enjoys a good birth he will be exempt from the 
effects of the evil deeds, accumulated during his*life- 
time. They will have their' due effects as occasions 
arise. 
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At times a good person may die unhappily by 
suddenly remembering an evil act of his or by 
harbouring some unpleasant thought, perchance 
compelled by unfavourable circumstances. Queen 
Mallika, the consort of King Kosala, led a righteous 
life, but as a result of remembering, at her death 
moment, a lie which she had uttered she had to suffer . 
for about seven days in a state of misery. 

These are only exceptional cases. Such reverse 
changes of birth account for the birth of virtuous 
children to vicious parents and of vicious children to 
virtuous parents. As a rule the last thought-moment 
is conditioned by the general conduct of a person. 

36. Acinna Kamma is that which one habitually 
performs and recollects and for which one has a 
great lifcing. 

Habits whether good or bad become second nature. 
They tend to form the character of a person. At 
leisure moments one often* thinks of one’s habitual 
characteristics. In the same way at the death-moment, 
unless influenced by other circumstances, one, as a 
rule, recalls to mind one’s habitual deeds. 

Cunda, a butcher, who was living in the vicinity 
of the Buddha’s monastery, died yelling like an 
animal because he was earning his living by slaughter¬ 
ing pigs. 

King Dutthagamani of Ceylon was in the habit 
of giving alms to the Bhikkhus before he took his 
•meals. It was this habitual Kamma that gladdened 
him at the dying moment and gave him birth in 
Tusita Realm. 
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37. Katatta —Reserve or Cumulative Kamma . Lite¬ 
rally, it means ‘because done 5 . All actions that are 
not included in the afore-mentioned three and those 
done once and soon forgotten belong to this category. 
This is as it were the reserve fund of a particular 
being. 

38. Ditthadhammavedaniya Kamma is that which is 
experienced in this particular life. Ditthadhamma 
means this present life. 

According to Abhidhamma one does both good 
and evil during the javana process which usually lasts 
for seven thought-moments. The effect of the first 
thought-moment, being the weakest, one may reap in 
this life itself. This is called the Immediately Effective 
Kamma . If it does not operate in this life, it is called 
Ineffective ( Akosi ). The next weakest is the seventh 
thought-moment. Its evil effect one may reap in the 
subsequent birth. This is called Upapajjavedanlya 
Kamma . This, too, becomes ineffective if it did not 
operate in the second'birth. The effects of the inter¬ 
mediate thought-moments may take place at any time 
until one attains Nibbana. This type of Kamma is 
known as Apardpariyavedamya-\n&diriitt\y effective. 
No one, not even the Buddhas and Arahats, is exempt 
from this class of Kamma which one may experience 
in the course of one’s wanderings in Samsara. There 
is no special class of Kamma known as Ahosi, but when 
such actions that should produce their effects in this 
life or in a subsequent life do not operate, they are 
termed Ineffective. 

39. Bahullavuttito— This term is used because these 
actions may be done through the other doors as well. 
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40. Kayavinnatli —expressing the intention through 
bodily movements. 

41. Vaciviniialli —expressing the intention through 
speech. 

42. By false beliefs are meant the following three 
misconceptions:—i. Everything has sprung without a 
cause ( ahetuka ditthi), ii. Good and bad produce no 
effect ( akiriya ditthi) and iii. There is no after-life 
(ndtthika ditthi ). 

43. i.e., by viewing rightly such as there is good in 
giving alms etc. 

44. The evil effects of the twelve types of immoral 
consciousness are the seven types of rootless resultant 
consciousness. They may take effect in the course of 
one’s life-time. 

45. The desirable effects of moral actions are the 
eight types of rootless resultant consciousness and the 
eight types of Beautiful resultant consciousness. The 
effects of the eight types of moral consciousness may 
not only serve as rebirth consciousness but also give 
rise to different types of resultant consciousness in the 
course of one’s life-time. 

46. Ukkattha— lit., up (u) drawn ( \/kas). A highest 
class of moral Kamma is that which is attendant with 

*good causes before and after the commission of the act. 
For instance, an alms given to the most virtuous with 
righteously obtained wealth with no later repentance 
is considered a ‘highest’ moral Kamma . 

47. Omaha— Inferior. While giving alms one may 
experience a moral consciousness with the three good 
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roots. But if he were to give to the vicious with un¬ 
righteously obtained wealth, and with later repent¬ 
ance, it is regarded as an inferior Kamma 

48. They are the teachers of the school of Maha- 
dhammarakkhita Thera of Moi'avapi Monastery in 
Ceylon. 

49. Twelve—8 ahetuka vipdkas and either 4 Prompt¬ 
ed Resultants or 4 Unprompted Resultants. 

Ten—8 ahetuka vipdkas and 2 prompted or 2 un¬ 
prompted resultants unaccompanied by wisdom. 

Eight—8 ahetukas . 

50. The sotapannas and Sakadaganiis who develop 
the fifth jhana are born in the Vehapphala plane. 
But those Sotapannas and Sakadagamis who develop 
a dispassion for material existence are born in form¬ 
less realms. 

The Anagamis who have developed the fifth jhana 
and who possess the five faculties such as confidence, 
energy, mindfulness, concentration, and wisdom to 
an equal degree are born in the Vehapphala Plane. 
Those who surpass in confidence (saddkd) are born in 
the Aviha plane, those who surpass in energy ( viriya) 
in Atappa plane, those who surpass in mindfulness 
( sali ) in Sudassa plane, those who surpass in concent¬ 
ration ( samadhi) in Sudassi plane, and those who sur¬ 
pass in wisdom ( patina ) in Akanittha plane. 

There is no fixed rule that anagamis are not born 
in other suitable planes. 

(Te pana annattha na nibbaltantiti niyamonaithi Corny.) 

‘Dry-visioned 5 (sukkha-vipassaka) anagamis who 
have followed the contemplation course develop jhanas 
before death and are consequently born in the Pure 
Abodes. _ 
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V. CUTIPATlSANDHIKKAMO 

v. Cutipatisandhikkamo 


§ 11 Ayukkhayena, kammakkhayen 7 ubhayakkhayena upa - 
chedakakammund c'dti catudha maranuppalti nama. Tatha 
ca maranlanam pana maranakale yatharaham abhimuhhi - 
bhutam bhavantare patisandhijanakam kammam va tam 
kammakaranakale rupadikamupaladdha pubbamupakarana - 
bhiitan ca kammanimiltam va ananlaram 7 uppajjanabhave 
upalabhitabba upabhogabhutan ca gaiinimittam va kam- 
mabalena channam dvaranam ahhatarasmim paccupatthati. 
Tato par am tam 7 eva tatho 7 patthitam alambanam arabbha 
vipaccanakakammanur iipam parisuddham 7 pakkilittham va 
upalabhitabbabhavanurupam tallKonatam va cittasantanam 
abhviham pavattati bahnllena. Tam 7 eva va janakabhutam 
kammamabhinavaharanavasena dvarappatam hoti. 

§ 12 Paccasannamaranassa tassa vithicittdvasane bhavangaye 
va cavanavasena paccuppannabhavapariyosanabhutam cuti - 
cittam’uppajjilvd nirujjhati . Tasmim niruddhavasane 
tass'anantaram'eva talha gahitam alambanam 7 arabbha 
savatthukam avatthukam 7 eva va yatharaham avijjanusaya - 
parikkhittena tanhanusayamulakena samkharena janiyama- 
nam sampayultehi pariggayhamdnam sahajatanamadhitt- 
hdnabhavena pubbangamabhuiam bhavantarapatisandhana - 
vasena patisandhisankhatam manasam uppajjamanam 7 eva 
patitthdti bhavantare. 

§ 13 Maranasannavithiyan pan'etlha mandappavatiani pane 9 
eva javandni pdtikahkhitabbani . Tasma yadi paccuppanna - 
lambanesu apdthagatesu dharantass 7 eva maranam hoti . 
Tadd patisandhibhavanganam 7 pi paccuppannalambanatd 
labbhatVti katva kamavacarapatisandhiya chadvdragahitam 
kammanimittam gatinimittafi ca paccuppannamatitalamba- 
nam upalabbhati . Kammam pana atitam 7 eva . Tan ca 
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manodvdragahitam • Tanipana sabbanV pi parittadhamma- 
bhuta n’evdlambandnVti veditabbam. 

Rupavacarapatisandhiya pana pahhatlibhutam kamma - 
nimittam ’ evalambanam hoti. 

Tatha aruppapatisandhiya ca mahaggatabhutam pan - 
nattibhulan ca kammanimittam’evayathdraham alambanam 
hoti . 

Asaiinasattdnam pana jivitanavakam ’ patisandhibha- 
vena patitthati . Tasma te rupapatisandkikd ndma . 
Aruppd druppapatisandhika. Sesa ruparupapatisandhikd . 

§14 Aruppacutiya honti hetthimdruppavajjitd 
ParamaruppasandhJ ca tatha kamatihetuka 

Rupavacaracutiya aheturahita siyum 
Sabba kamatihetumha kdmes V 

4^’ *ttha cutipatisandhikkamo. 


v. Procedure with regard to Decease and Rebirth. 


§11 The advent of death (51) is fourfold, namely, 

(i) through the expiration of the age-limit (52), 

(ii) through the expiration of the (Reproductive) 
Kammic force (53), (iii) through the (simultaneous) 
expiration of both (54) and (iv) through (the inter¬ 
vention of a) Destructive Kamma (55). 

Now, to those who are about to die, at the 
moment of death, by the power of Kamma , one of the 
following presents itself through any of the six doors:— 
i. A Kamma that produces rebirth in the 
subsequent birth enters (the mind-door) according to 
circumstances (56). 
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(ii) An object (57) such as a pre-perceived 
form and the like or anything that was instrumental 

^ in the performance of the Kamma, 

(iii) A symbolic destiny sign (58) that should 
be got and experienced in the subsequent birth-place. 

Thereafter attending to that object thus pre¬ 
sented (59), the stream of consciousness in accordance 
with the Kamma that is to be matured whether pure 
or corrupted, and in conformity with the place where 
one is born, continually flows, inclining mostly to¬ 
wards that state. Or that rebirth-productive Kamma 
presents to a sense-door in the way of renewing. 

§ 12 To one who is nearing death, either at the end of a 
thought-process or at the dissolution of bhavanga , the 
decease-consciousness, the consummation of the present 
life, arises and ceases in the way of death. 

At the end of the cessation, immediately after which, 
based on the object thus obtained, whether with heart- 
base (60) or not, rebirth-consciousness arises and is 
established in the subsequent existence, enveloped 
accordingly by latent ignorance, rooted in latent 
craving, produced by action {Kamma), conjoined 
with mental co-adjuncts, acting as the fore-runner to 
the co-existing states, and linking the existences. 

§ 13 Herein in the dying thought-process only five feeble 
moments* of javana should be expected. 

Therefore when death occurs while the present 
object is being presented to the avenues (i. e., Kamma 
nimitta to one of the five sense-doors or jati nimilta 


* Normally seven thought-moments. 
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to the wind-door) then the rebirth-consciousness and 
the bhavanga consciousness take a present object. 

Thus in rebirth in a Sense-sphere the Kamma 
nimitta taken by (any of) the six doors or jati nimitta 
may be past or present. 

But Kamma is perceived by the mind-door only as 
a past object. 

All these should be regarded as lesser objects (i.e., 
belonging to the Kama sphere). 

In rebirth in the realms of Forms the Kamma 
symbol which is a concept (such as earth device etc.) 
becomes the object. 

So, too, in rebirth in Formless realms, only a 
Kamma symbol which is a sublimated concept (such as 
a visualised ‘space’) becomes an object, according to 
circumstances. 

To the mindless beings only the vital ‘nonad 9 * 
establishes itself in the way of rebirth. Hence they 
are called materially-reborn, Those born in Formless 
realms are called mentally reborn. The rest are 
called materially and mentally reborn. . 

§ 14 After one passes away from a-Formless realm one is 
similarly born in a Formless realm but not in a lower 
Formless plane and also in the sense sphere with three 
roots. 

When one passes from a realm of Form one is not 
born without the three roots. After a birth with the 
three roots one seeks rebirth in all states. The rest 

* Namely, the four elements of extension, cohesion, heat, motion 
( pafhavi, apo , tejo, vayo ), the four derivatives—colour, odour, taste, 
nutritive essence {yanna, gandha, rasa, oja), and physical life- 
principle ( jlvilindriya ). 

17 
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(namely, those with two roots and no roots) are reborn 
in the sense spheres. 

Herein this is the procedure with regard to 
decease and rebirth. 

Notes: 

51. Death is the temporary end of a temporary 
phenomenon. By death is meant the extinction of 
psychic life ( jivitindriya ), heat (usna — tejodhatu ), 
and consciousness (vinfiana) of one individual in a 
particular existence. Death is not the complete 
annihilation of a being. Death in one place means 
the birth in another place, just as, in conventional 
terms, the rising of the sun in one place means the 
setting of the sun in another place. 

52. What are commonly understood to be natural 
deaths due to old age may be classed under this 
category. 

To each of the various planes of existence is 
naturally assigned a definite age-limit irrespective of 
the potential energy of the Reproductive Kamma that 
has yet to run, one must, however, succumb to death 
when the maximum age-limit is reached. It may 
also be said that if the Reproductive Kamma is ex¬ 
tremely powerful, the Kammic energy rematerialises 
itself on the same plane or on some higher plane as in 
the case of the devas. 

53. As a rule the thought, volition, or desire which 
was extremely strong during life-time becomes pre¬ 
dominant at the moment of death and conditions the 
subsequent birth. In this last thought-moment is 
present a special potentiality when the potential 
energy of this Reproductive Kamma is exhausted, the 
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organic activities of the material form, in which is 
corporealised the life-force, cease even before the ap¬ 
proach of old age. 

54. If a person is born at a time when the age-limit 
is 80 years and he dies at 80 owing to the exhaustion of 
the potential force of his reproductive Kamma, his 
death is due to the simultaneous'expiration of both age 
and Kamma. 

55. There are powerful actions which suddenly cut 
off the force of the Reproductive Kamma even before 
the expiration of the life-term. A more powerful op¬ 
posing force, for instance, can check the path of a 
flying arrow and bring it down to the ground. 
Similarly, a very powerful Kammic force of the past 
is capable of nullifying the potential energy of the 
dying reproductive ( janaka ) thought-moment, and thus 
destroy the life of a being. The death of Devadatta 
was due to an tipacchedaka Kamma which he commit¬ 
ted during his life-time. 

The first three types of death are collectively called 
kalamarana (timely death) and the last one is known 
as akalamarana (untimely death). 

An oil lamp, for instance, may get extinguished 
owing to any of the following four causes—namely, 
the exhaustion of the wick, the exhaustion of oil, 
simultaneous exhaustion of both wick and oil, and 
some extraneous cause like the gust of a wind. Death 
of a person may similarly be caused by any of the 
aforementioned four ways. 

56. As a person is about to die a good or bad 
action may present itself before his mind s eye. It 
may be either a meritorious or a demeritorious 
Weighty action ( Gatuka Kamma) , such as jhanas 
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(ecstasies) or parricide etc. They are so powerful 
that they totally edipse all other actions and appear 
very vividly before the mental eye. If there is no 
Weighty action, he may take for his object of the 
dying-thought a Kamma done or remembered immedi¬ 
ately before death (asanna Kamma). 

If it is a past action, strictly speaking, it is the good 
or bad thought, experienced at the moment of per¬ 
forming the action, that recurs at the death-moment. 

57. Kamma nimitta is any sight, sound, smell, taste, 
touch or idea which was obtained at the time of the 
commission of the Kamma> such as knives in the case of 
a butcher, patients in the case of a physician, flowers 
in the case of a devotee, etc. 

58. By gati nimitta is meant some sign of the place 
where he is to take birth, an event which invariably 
happens to dying persons. When these indications of 
the future birth occur, and if they are bad, they can 
be turned into good. This is done by influencing the 
thoughts of the dying person, so that his good 
thoughts may now act as the proximate Kamma and 
counteract the influence of the Reproductive Kamma 
which would otherwise affect his subsequent birth. 

These symbols of one’s destiny may be hellish fires, 
forests, mountainous regions, mother’s womb, celestial 
mansions, etc. 

The Kamma is presented to the mind-door. Kamma 
nimitta may be presented to any of the six doors 
according to circumstances. Gati nimitta , being 
always physical sight, is presented to the mind-door 
as a dream. 

59. Taking for the object one of the afore-mention¬ 
ed, a thought-process runs its course even if the death 
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be an instantaneous one. It is said that even the fly 
which is crushed by a hammer on the anvil also ex¬ 
periences such a process of thought before it actually 
dies. 

Let us imagine for the sake of convenience that the 
dying person is to be reborn in the human kingdom 
and that his object is some good Kamma. 

His bhavahga consciousness, interrupted, vibrates for 
two thought-moments and passes away, after which the 
mind-door apprehending consciousness ( manodvard -- 
vajjana) arises and passes away. Then comes the 
psychologically important stage— -javana process which 
here runs only for five thought-moments by reason of 
its weakness, instead of the normal seven. As such it 
lacks all reproductive power, its main function being 
the mere regulation of the new existence— abhinava- 
karana. The object in the present case being desirable, 
the consciousness he experiences is a moral one- 
automatic or prompted, accompanied by pleasure, and 
associated with wisdom or as the case may be. The 
tadalambana consciousness which has for its function a 
registering or identifying for two moments of the 
object so perceived may or may not follow. After 
this occurs death-consciousness (cuti citta), the last 
thought-moment to be experienced in this present life. 
(See Diagram XL) 

There is a misconception amongst some that the 
subsequent birth is conditioned by this last decease- 
thought. What actually conditions rebirth is not tins 

decease-thought, which in itself has so special function 

to perform, but that which is experienced during me 
javana process. 
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With the ceasing of the decease-consciousness death 
actually occurs* Then no material qualities born of 
mind and food (cittaja and dharaja rupa) are produced. 
Only a series of material qualities born of heat ( uiuja ) 
goes on till the corpse is reduced to dust. 

Now, immediately after the dissolution of the 
decease consciousness (cuii citta) there arises in a fresh 
existence the relinking consciousness (patisandhi 
vinnana ). This is followed by sixteen bhavanga thought- 
moments. Thereafter the mind-door apprehending 
consciousness (manodvaravajjana) arises to be followed 
by five javana thought-moments, developing -a liking 
to the fresh existence (bhava nikanti javana ). Then the 
bhavanga consciousness arises and perishes and the 
stream of consciousness flows on like a stream. (See 
Diagram XII). 

60. In the case of Formless realms there is no heart 
base (hadayavatthu). 


(Citta - Santati) 


§ 15 Icc'evath gahitapatisandhikanam pana patisandhinirodh - 
dnantaratoppabhuti iarrfevalambanamdrabbha tad'eva 
ciltamyavacuticitluppddaasali vithicittupade bhavassanga - 
bhdvena bhavahgasantatisankhalam abbhocchinnam nadl 
soto viya pavattati. Pariyosane ca cavanavasena cuticittam 
hutva nirujjhati . Tato paraii ca patisandhadayo rathacak - 
kam iva yathakkamam eva parivattanta pavattanti . 

§16 Patisandhibhavangavilhiyo cuti c'eha tathd bhavantare 
Puna patisandhibhavangam iccayam parivattati 

cittasantati 
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Patisankhdya pan’ etamaddhuvam adhigantva 

padamaccutam budha 

Susamucchinnasinehabandhana samamessanti ciraya 

subbald. 

Ili Abhidhammalthasangahe mthimuttasangahavibhago 
nama pancamo paricchedo. 

The Stream of Consciousnes 


§15 So, to those who have thus got rebirth, immediately 
after the cessation of the relinking (consciousness) (61), 
a similar consciousness, depending on the same object, 
flows on, in the absence of a thought-process, uninter¬ 
ruptedly like a stream (62), until the arising of the de¬ 
cease-consciousness (63). Being' 1 an essential factor of 
life, this consciousness is known as bhavanga. At the 
end, in the way of dying, it arises as decease-conscious¬ 
ness (64) and perishes. Thereafter the relinking-con¬ 
sciousness and others, revolving according to circum- 
stsnccs, like a wheel, continue to exist. 

§ 16 Just as here so again in the subsequent existence 
there arise relinking-consciousness, life-continuum, 
thought-processes, and decease-consciousness. Again 
with rebirth and life continuum this stream of con¬ 


sciousness turns round. 

The enlightened, disciplining themselves long, under¬ 
standing the impermanence (of life), will realise the 
deathless state*, and completely cutting off the fetters 
of attachment, attain Peace j. 

Thus ends the fifth chapter of the Compendium 
of Philosophy known as the analysis of the 

Process-freed section. _ 


* I e., Nibbana. 


t i. e. Nibbana-eizment without a sub* 
stratum (nirupadisesa NibbaTW^dlUitu Corny). 
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• Notes: 


61. Patisandhi > Bhavanga, and Cuti consciousness of 
one particular existence are identical as they have the 
same object. The mental states in each of these three 
are the same. They differ only in name and in 
function. Immediately after the rebirth-consciousness 
bhavanga consciousness arises. During life-time when¬ 
ever no thought-processes arise this bhavanga conscious¬ 
ness exists. One experiences innumerable bhavanga 
thought-moments in the course of one’s life-time. 

62. Note the Pali phrase nadi solo viya. 

63. Cuti citta or decease-consciousness which one 
experiences at the moment of death is similar to the 
patisandhi citta and bhavanga citta . 

64. Immediately after the decease consciousness 
there arises in a subsequent rebirth the relinking or 
rebirth consciousness {patisandhi citta), at the moment 
of conception. 
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Diagram XII 

REBIRTH THOUGHT PROCESS 
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“May tiie Dhamma last as long as my sons and 

GRANDSONS AND THE SUN AND THE MOON WILL BE, 
AND MAY THE PEOPLE FOLLOW THE PATH OF THE 

Dhamma. For if one follows the path, happi¬ 
ness IN THIS AND THE OTHER WORLD WILL BE 
ATTAINED.” 


—A S OKA 


